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ABSTRACT

Examining the Experiences and Perspectives of Leaders and Missionaries
Who Host Short-Term Mission Teams in Jamaica

Jeremy Beecher Griffin

The movement of people going on a short-term mission (STM) trips began in the
1960s in the U.S. and has grown exponentially since then. It is estimated that there are 14 million people from the U.S. who travel on these trips to every part of the globe. The
people on these STM trips are sometimes referred to as short-termers, and they engage in
multifarious activities: evangelism, construction, vacation Bible schools, leading
seminars, providing food to those in need, visiting orphanages and engaging in medical
work. The impacts and benefits of STM have been debated as to whether or not STM is
helpful or hurtful. However, a problem in STM is that most of the research about STM
looks at what STM does for its participants – the short-termers themselves or the
churches or denominations that send them – and rarely has research been completed on
viewpoints of the people who host these STM teams.
The purpose of this research was to understand the perspectives on STM from the
viewpoint of Jamaican leaders and North American missionaries who host STM in
Jamaica. This study does not look at the viewpoints of the short-termers or the people
who send them. The main research question was: According to the experiences and
perspectives of hosts of STM in Jamaica, how should STM teams function so that they
are even more valuable for the hosts’ ministries?

To answer this question, I employed the snowball sampling methodology as I
conducted 68 interviews with 77 STM hosts (58 Jamaicans, 19 North American
missionaries). The interviews were semi-structured, generally lasting an hour, and I
developed an interview guide with 10 open-ended questions. In the analysis of the data,
no hypotheses were tested, and the grounded theory method was utilized. The interviews
were coded with an open descriptive coding method to construct themes, and the primary
focus was on a qualitative interpretation of the data. The theories of linking social capital,
culture brokering, and partnerships were found applicable to interpret and describe the
interview data.
The results of the study were that hosts highly desired STM teams because they
brought resources and attention to the hosts’ ministry or organization. However, it was
also found that some STM teams committed cultural mistakes, acted ethnocentrically, or
broke promises, and these things offended the hosts. The implications from the research
on the hosts’ perspectives are that STM teams should develop mutual relationships with
their hosts, that STM teams should adequately prepare before their trips, and that there
should be collaboration and discussion with and about resources linked between STM
teams and the hosts.
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CHAPTER ONE
INTRODUCTION TO THE STUDY

When US Americans have studied short-term missions, we have done so with a focus on
the experiences of the US American participants rather than on the experiences of host
communities. We have tended to focus on outcomes in the lives of those who travel rather
than on outcomes in the lives of host community members. And we have tended to treat
the short-term travelers as the central agents in these ministry practices—rather than the
host country Christians as central actors and agents in these collaborative ventures. This
narrow focus represents a serious weakness in the analysis.
– Robert Priest, Introduction: Short-Term Missions and the Latin American Church,
2007, 12.

Since the 1960s, the number of short-term mission (STM) participants has
steadily grown. According to Peterson et al., the number of Americans alone involved in
STM grew from 540 in 1965 to 22,000 in 1979 to 120,000 in 1989 (2003, 243-255). In
the 1980s, organizations emerged that specialized in STM, some of which are STEM
International (1984), Teen Mania Ministries (1986), and Adventures in Missions (1989).
In 1992, 250,000 Americans were involved in STM and 450,000 in 1998 (Peterson et al.
2003, 243-255). As of 2006, it is estimated that at least 1.6 million people from the
United States are participating in these trips annually (Priest and Dischinger 2006; Smith
2009; Wuthnow and Offutt 2008). There are even more STM to and from other countries
of which researchers are unaware, not having complete data about all the people involved
in these trips.
Research on STM was rare at the beginning of the phenomenon, ignored by
scholars in secular disciplines, yet missiologists have been aware of STM for some time.
I was compelled to study STM, for its impact stretches around the globe. In 2007, I
travelled to Montego Bay, Jamaica, on my first STM to another country. The church I
1

attended in Prince Edward Island, Canada, had been taking high school students from
their Christian school once every two years on a STM to Montego Bay. For this STM, I
was asked to be a co-leader with my primary role being the speaker for the team. They
requested that I be the main person who would lead devotionals, speak on Sunday
morning and evening, and speak at youth events or any another other activities that we
might participate in that would require a speaker. I willingly joined the team, wondering
what the STM in Jamaica would entail.
The morning we were to leave, the STM team arrived at the airport and flew out
of Prince Edward Island, arriving in Montego Bay later that day. During our time in
Jamaica, we had many positive experiences as we engaged in activities, such as visiting
an orphanage to play with and care for some of the children. We travelled to a school for
deaf children, as well as an elderly care unit, where we prayed with people, had a
devotional time, and spent time listening to some of the people in the elderly care unit.
On Sunday morning, I spoke in the STM host pastor’s church, and we travelled to
another church in the evening where I spoke again. Every evening at the local church
where we were ministering, we had a youth rally. I would speak, someone would perform
a skit, and each evening more youth attended the rally. There were even a few
professions of faith from young male teenagers who were not part of this church.
It seemed as though the members of the STM team bonded through these shared
experiences. Our team had debriefing sessions each evening before supper. The main
STM leader asked the short-termers questions about their experiences during the day and
people would share about what happened. We also prayed together and some of the team
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members wrote in their journals during this time. Overall, the trip seemed like a
stretching and growing experience for many of the people on the team.
One of the days on the trip was devoted to participating in a construction project
for a local Bible college. We poured concrete, which was physically demanding for the
team members as we worked in the 93 degree hot Jamaican sun. As we poured this
concrete, I was calculating the overall cost of our expenses to travel to Jamaica. It cost
approximately $1,500 in U.S. currency (at that time) for the trip overall for each person,
and we were there for 10 days. That translates into a cost of about $150.00 per day per
person. If we average our work day into a standard North American eight hour work day,
our cost for our labor was $18.75 per hour per person. With a team of eight people
working for a whole day at the school pouring concrete, it cost $1,200.00 for that one day
of work. I thought, “What if we gave the $1,200.00 to this school? I wonder how far this
amount of money would go in their efforts to construct this building. What if we just
stayed at home and let the Jamaicans complete this work because we are not nearly as
skilled as they are?” These were some of the questions that were churning in my mind as
we worked on the construction project.
As the time came to travel back to Prince Edward Island, our team had money that
had not been used for the overall expense of the trip, so it was given to the host pastor to
help his family. The pastor had five children, one of whom had debilitating health
problems, rendering her unable to walk. The pastor could not afford the health care costs
for treatment and checkups for his child. He earned $200.00 a month as a pastor and sold
juice boxes out of the back of his car as another income source. The day before we left,
the main leader of the STM gave the host pastor a gift of over a thousand dollars, for
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which the pastor was incredibly grateful. This gift would help him and his family
immensely.
As I look back on my first STM, I view it as the catalyst in my life that raised
many missiological and anthropological questions about STM. I wondered about whether
our efforts were an overall help to the host church or if we hindered their work. I
considered if it would be better if North Americans stopped sending teams and sent
money instead. I wondered if the people that made professions of faith came back to
church and were discipled in their faith. I also wondered what the hosts thought of our
activities, ministry, and work.
A few years later, I became a Ph. D. student in the field of Intercultural Studies at
Asbury Theological Seminary, taking classes on cultural anthropology. In these classes, I
was introduced to the emic and etic points of view in anthropology. These are insider
and outsider voices, each providing a different perspective. Applying the insider and
outsider viewpoints to STM, I wondered how much research there was on both
perspectives so I spent two years reviewing literature on STM. I found only a few studies
on the hosts’ point of view on STM but not enough studies to adequately describe their
perspectives. Short-term mission has no signs of receding in the future, and researchers
have the responsibility to improve and even to criticize STM when necessary. My
ultimate desire is to contribute to this research through bringing to light the hosts’
perspectives of STM in Jamaica to better the STM movement.

4

Statement of the Problem
The number U.S. church attendees involved in STM is over a million a year, and
Wuthnow and Offutt comment on these numbers saying, “Although hard numbers are
difficult to find, an estimate from the Global Issues Survey is that 1.6 million U.S. church
goers participate in short-term mission trips to other countries each year.” They go on to
say, “The dollar value of this effort, using rates established by Independent Sector, is
approximately $1.1 billion. At an average cost of at least $1,000 per trip, transportation
conservatively totals at least another $1.6 billion” (2008, 218). I believe the following
question must be asked: According to the people who host these STM teams, are the trips
advantageous? There have been many studies in recent years that address this question
from the perspective of the sending churches, groups, and participants (e.g., Beers 1999;
Blezien 2004; Cleveland 2008; Friesen 2004; Friesen 2011; Hopkins 2000; Hong 2011;
Hull 2004; Jones 1998; Kirby 1995; Manitsas 2000; Miller 2006; Norton 2008; Priest et
al. 2006; Purvis 1993; Tuttle 1998; Wilson 1999). There has been less attention paid by
scholars as to how those in the host society who receive these STM teams perceive the
value of such trips (some examples of such studies include Baar 2003; Barber 2010; Birth
2006; Cerron 2007; Maslucan 2007; Offutt 2011; Palmatier 2007; Priest 2007; Raines
2008; Reese 2007; Terry 2002; Van Engen 2000; Ver Beek 2006; Wood 1998; Zehner
2013). Robert Priest, who has researched STM for the last decade, believes North
American missiological research on STM is limited by ignoring the hosts’ perspectives.
He writes, “And we have tended to treat the short-term travelers as the central agents in
these ministry practices—rather than the host country Christians as central actors and
agents in these collaborative ventures. This narrow focus represents a serious weakness in
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the analysis” (2007a, 12). To rectify this weakness, we need to hear from those who host
STM teams and take their perspectives and analyses into account in order to more fully
understand STM and its consequences.

Statement of the Purpose and Research Questions
The purpose of my research is to analyze and understand the activities of STM
from the hosts’ perspectives. “Hosts” in this research includes both national Jamaicans
and North American missionaries to Jamaica who live in Jamaica who hosted STM
teams. These missionaries are an important voice in this research, and as we will see,
their perspectives are different from Jamaicans. My main research question was:
According to the experiences and perspectives of hosts of STM in Jamaica, how should
STM teams function so that they are even more valuable for the hosts’ ministries? The
focus of the question surrounds the hosts’ perspectives of STM, and by determining their
view points, one can concluded some suggestions for improving STM. To sufficiently
answer this main research question I had four sub-questions.
The first sub-question looked at how STM provides linking social capital to hosts.
Short-term mission hosts, through their social connections, are able to receive benefits,
usually in the form of resources, for themselves, their organization or ministry, and
people around them. These benefits are part of the linking of social capital in STM. This
leads to the first sub-question, “How does linking social capital function in STM in
Jamaica?”
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The second sub-question looked at the partnerships the hosts developed with the
STM teams. This question asked here is, “What types of relationships and partnerships
are constructed between the hosts and the people who go on STM?”
The third sub-question dealt with determining the best and worst practices of
STM from the hosts’ perspectives. As STM travel to Jamaica, they engage in multifarious
activities, such as evangelism, construction, preaching, medical work, teaching, and
vacation Bible schools (VBS). From these activities and the overall work of STM, the
third question asked was, “What are the best and worst practices of STM from the hosts’
perspectives?”
The fourth sub-question sought to find the significant cultural mistakes and
misunderstandings STM teams make that caused problems in the hosts’ community,
church, or organization. Some STM participants are culturally untrained for crosscultural, and it is difficult for some of them to adapt to a different cultural context within
a one week time-span. Even with adequate cross-cultural training, some cultural
misunderstandings are bound to happen as short-termers and Jamaicans work together.
This sub-question was, “What are the significant cultural mistakes that short-termers
make which offend the hosts and hurt the work of the short-termers, hosts, and local
ministries?” The main research question and the four sub-questions guided the research,
and the following limitations sharpen the research focus.

Limitations
The research has five limitations. The first is that the express purpose of this study
is to hear the hosts’ voices; therefore, I exclude perspectives of short-termers and mission
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organizations or partners that send STM teams to the hosts. Short-termers are defined for
this study as participants who travel from North America to Jamaica for a STM trip.1 The
second limitation is I only research North American STM to Jamaica, not STM from
other countries to Jamaica.2 The third limitation is that only STM that was two weeks or
less in duration was researched, and I excluded from the data two or three month trips,
cross-cultural internship exchanges, or educational trips. A few hosts mentioned those
trips, but they are purposefully omitted from the study. The reason that STM trips longer
than two weeks were omitted from the research is that I followed the present standard
definition for STM, which according to the Mission Handbook: U.S. and Canadian
Protestant Ministries Overseas is “...less than two weeks in duration” (2010, 37; also see
Priest 2006).3 For this research, STM is defined as: a cross-cultural trip where
participants engage in ministry, construction, medical, and evangelistic work for seven to
fourteen days. Due to time constraints (I was in Jamaica for nine weeks), the fourth
restriction was that I focused on four main geographical areas: Montego Bay, Mandeville,
Ocho Rios, and Kingston. The reason these places were chosen was because as I
contacted hosts I found that almost all of them lived in or near one of these areas. These
places were not predetermined before the research but they became the places that I
developed the highest number of hosts to interview. I further sought to have a broader

1

During the research, I had casual conversations with seven or eight STM teams and their leaders,
yet those conversations are not part of the analysis because they are beyond the study’s parameters.
2

No data can be given as to the percentage of STM teams from the United States versus Canada
that were hosted because the hosts could not recall the percentage. Some hosts had been hosting teams
since the 1970s, so it cannot be expected of them to remember how many teams came from which country.
3

Thirty years ago, the Missions Handbook (1986) defined STM as a period of six months to two
years, but that definition is dated. In 1993, the Missions Handbook defined the length of STM as two weeks
to one year (1993). Then in the 2010 edition of the Missions Handbook, the length shortened to 14 days or
less.
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sample of hosts instead of looking at only one city. The last limitation is the sampling
employed is the snowball non-probability methodology; consequently, the research is not
an unbiased random comprehensive population sample, and the reasons for this
methodological choice are discussed below.

Methodology
The main research question was: According to the experiences and perspectives
of hosts of STM in Jamaica, how should STM teams function so that they are even more
valuable for the hosts’ ministries? To adequately understand their view points, this
research utilized a qualitative approach and a snowball sampling methodology.

Snowball Sampling
To contact hosts, I used the snowball sampling methodology also referred to as
chain referral, network sampling, link-tracing, respondent-driven, and purposive
sampling (Bieranacki & Waldorf 1981; Heckathorn 1997; Patton 1990; Spreen 1992).
The snowball methodology is used for studying hard-to-reach or hard-to-find populations
for which a sampling frame is unavailable (Atkinson & Flint 2001; Becker 1973;
Heckathorn 1997; Sifaneck & Neagius 2001; Warren & Levy 1991). As an outsider to
Jamaica, the snowball sampling methodology was that only suitable method for sampling
access to the population of the hosts. Berg mentions this sampling methodology as
successions of recommendations within a circle of a certain population of people who
know each other (1988). A person recommends someone to the researcher, and the
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recommended person has been referred by someone else, creating links in the sample
population.4
The disadvantage of this method is that it is impossible to conclude the potential
sampling errors.5 At the present time, there is no complete data describing the number of
STM teams going to Jamaica, the places they go, or the historical trends of STM in
Jamaica. It has been shown that Jamaica is the fifth-most-visited destination for STM
among a sample of 5,270 college and seminary students (Priest and Priest 2008). This is
the only research that could be found on STM going to Jamaica. There is one study on
Jamaicans participating in sending a STM team from Kingston, Jamaica to Cuba (Taylor
2008), and this study looks at the participants of the trip not Jamaican hosts’ views of
STM. Because the hosts were a hidden population, the snowball methodology was the
only feasible stratagem for the research design.
Using this method, I relinquished some of the control I had over the sampling
process. The information about hosts and access to them was often provided by
informants. Since I had limited time to gather data, I interviewed almost every host

4

One misconception surrounding the snowball methodology is that it “is a self-contained and selfpropelled phenomenon, in that once it is started it somehow magically proceeds on its own” (Biernacki and
Waldorf 1981, 143). However, the “self-propelled phenomenon” did not happen in my case as I spent at
least two hours or more every day on the field making phone calls, texting, and sending emails confirming
and seeking more interviews. The process was not “magical” and was nothing like the word “snowball”
where the researcher rolls a snowball down a hill and it naturally turns into a larger snowball. I liken the
methodological data contacting process as myself pushing a snowball up the hill alone, daily reminding
hosts I needed to interview them. People I contacted were involved in or knew others involved in STM and
became my social links to hosts. Even though my initial connection prompted the person to provide me
with a referral to a host, I drove the sampling process forward.
5

-

The definite difficulties as described by Biernacki and Waldorf (1981, 144) are:
finding respondents and starting referral chains
verifying the eligibility of potential respondents
engaging respondents as research assistants
controlling the types of chains and number of chases in any chain
pacing and monitoring referral chains and data quality.
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referral from a single informant if possible.6 The limiting criterion used to determine
whether the host should be interviewed was if he or she had hosted more than one STM
team. For this research, hosts are defined as Jamaican or North American leaders living in
Jamaica who guide, lead, and direct STM. The hosts are usually the primary leader for
short-termers’ work, and they are local national pastors, national leaders in churches,
national Bible college and seminary leaders, and American and Canadian missionaries.
Some hosts are Jamaicans in churches are not pastors but worked with or watched the
teams. Also, this research does not employ deep ethnographic site research by staying at
Jamaican churches, even though I travelled to a few places for a day for participant
observation.
This methodological process is similar to others who researched STM in countries
other than North America (Barber 2010; Offutt 2010; Palmatier 2007; Raines 2008;
Zehner 2013). Ron Barber Jr. (2010) used an open-ended ten question ethnographic
interview for his research instrument when he interviewed Japanese hosts of STM. He
refrained from interviewing missionaries because he sought only an emic voice, and he
limited the study to STM from North America only who were in Japan for three months
or less. Stephen Offutt interviewed 118 people; 60 were in El Salvador and 58 were in
South Africa. He says, “Interview respondents included heads of evangelical alliances,
pastors of churches and megachurches, heads of denominations, leaders of NGOs, and
leading evangelicals in the public and private sector” (2011, 799). His project

6

I was in Kingston for three weeks, and had I purposely left out half of the host referrals from an
informant who gave me numerous host referrals to “balance” the study, many valuable interviews would
have been lost. I found what Biernacki and Waldorf said to be accurate, “The use of locators in snowball
sampling is akin to the use of significant informants in filed studies. Their use assumes that knowledge is
differentially distributed and that certain persons, as a result of their past or present situations, have greater
accessibility and knowledge about a specific area of life than do others” (1981, 152).
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incorporated ethnographic work in organizations and congregations that functioned as
STM hosts. He then engaged in supplemental research to include five El Salvadorian and
three South African STM hosts. In Mexico, Aaron Palmatier (2007) researched an emic
view of STM, accomplishing this through ethnographic interviews, combining qualitative
and quantitative approaches. His research was conducted in these Mexican
cities: Tijuana, Nogales, and Hermosillo.7 Jeffery Raines (2008) researched two groups’
views on STM. The first group was six Mexican lay persons and three Mexican pastors
who were connected with Raines’ church through STM in a partnership. The second
group was nine leaders of a Baptist Convention, who were not from North America, but
were connected with a worldwide Baptist body (2008, 40-41). Raines employed a semistructured interview process with both groups. Then Zehner (2013) spent nine-and-a-half
weeks in Thailand where he interviewed more than 100 individuals from approximately
75 churches, denominations, missions, and NGOs. These people were on-field hosts of
STM, and most of the interviews were in urban locations while a few interviewees had
pastoral experience in rural areas or brought STM teams to rural locations.
Since understanding the perspectives of the hosts of STM in Jamaica was my
central goal, interviewing was the primary means of data collection. In preparation for the
research, I contacted via email the 39 U.S. Protestant Agencies who have personnel from
the U.S. or from other countries in Jamaica listed in Mission Handbook: U.S. and
Canadian Protestant Ministries Overseas 21st edition (2010). From this initial contact, I
was referred to five hosts in Jamaica (17% response rate) who agreed to an interview.

7

Palmatier had three research assistants who attended a monthly gathering of pastors and
interviewed pastors who had received at least one STM team within the previous year. The sampling of 39
pastors came from these denominations: Methodist, Presbyterian, Assemblies of God, Independent
Evangelical, Southern Baptist, and Conservative Baptist.
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These five hosts and other people in the organizations listed in the book referred me to
other hosts. I also did internet searches for church and mission organizations in Jamaica
who hosted STM teams. Then during the research I asked hosts I interviewed if they
knew of other STM hosts, and consequently, the host sampling frame grew for about sixweeks until no new host names were offered.
Employing the snowball methodology, I developed a list of approximately 100
STM hosts.8 From this list, 68 interviews were conducted in person with 77 people. Eight
of the interviews were with two to four people, and 62 were one-on-one interviews.
Sixty-two interviews were semi-structured where every question on the interview guide
was worked through, and the whole conservation was recorded. The questions were not
always asked in the order on the interview guide, for I allowed the conversation to flow
naturally. The interviews were conducted at churches, mission organizations, orphanages,
and restaurants. The other six interviews (8.8% of the total interviews) were unstructured,
and only a few questions from the interview guide were asked. These six interviews were
not recorded, but the hosts were told about the research project, and field notes were
written after the unstructured interviews.
In total, the STM hosts interviewed were: 24 pastors, 32 people from 25 different
mission organizations, seven people from four seminaries, four people at four different
schools, six people from two orphanages, and four lay people. Out of the 77 people
interviewed, 22 were women, 29% of the total people interviewed.9 The minimum
approximate number of STM teams all the hosts have hosted is 4,100 teams. This is a
8

A Jamaican who worked at a mission organization said to me, “You have been here for nine
weeks, and you know more pastors and people than I do, and I’ve lived in Jamaica most of my life!”
9

Of the 26 pastors with whom I spoke, only one was female, and she was not the senior pastor but
the pastor of missions.
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large number of interviewees from a broad spectrum of backgrounds and ministerial
positions, and hence this research is a substantial addition to research on STM.
Table 1.1. Demographics of the Hosts
Host’s Nationality
Jamaican
American
Canadian
Total

Host’s Position
Pastor
Mission Organization
Seminary
Orphanage
School
Lay Person

58
17
2
77

Number of Organizations
Church
25
Mission Organization
25
Seminary
4
School
4
Orphanage
2
Total 60

24
32
7
6
4
4

Total

77

Total

55
22
77

Host’s Gender
Male
Female

Data Collection
The primary means of data collection was through semi-structured interviews
with the STM hosts using open-ended questions (Bickman and Rog 1998). This approach
was selected so that the interviewees could respond to questions by freely sharing their
experiences (see Appendix 1 for the questions asked). The questions were aligned with
the four research objectives—social capital, the relationship between the hosts and STM
teams, the best/worst practices of the STM, and the cultural mistakes made by STM.
Only four or five hosts saw the interview questions before they met me, while the rest did
not see them; hence, they did not have an opportunity to think about how they would
respond to the questions beforehand. The length of time of the interviews ranged from
half an hour to two and a half hours with the majority of the interviews lasting an hour.
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Only on two or three occasions were the interviews cut short because of an interruption,
and all but four of the 68 interviews were audio recorded. Field notes were written after
some of the interviews. For most of the interviews, an informant connected me with the
host, and on a few occasions the informant was with me when I met the host, so I had an
informant vouching for me.
Before embarking on the research, I wondered if I was going to receive honest
answers to many of the questions. I was not sure if the interviewees would hesitate in
answering any of the questions or if they might try to save face if they experienced any
problems or frustrations with the teams. One of the questions that I asked them, “Tell me
some about some cultural mistakes that STM from North America make while in your
culture. What have they done that offends you?” I really did wonder beforehand to what
degree they would be honest with me with this question. However, I did not sense they
were concealing anything from me because when I asked that question, sometimes they
would laugh and say, “Lots,” and then explain the cultural mistakes of short-termers. The
responses I received for many of the questions were not the answers I would have
received if the hosts were indeed trying to hide negative stories about STM.10

Analytic Framework
The interviews form the main data in this inductive research. This research is not
hypothesis testing but hypothesis seeking (Bernard 2006, 584-87), even though a review

10

For example, some hosts mentioned that some North American teams are ignorant, arrogant,
will not listen to them, and come with their own agenda. The team members want to sleep in, stay in bed,
go to the beach, and come with a vacation mentality. Others expressed similar negative sentiments when
they told me stories of the worst teams they had hosted and how a certain individual on the team caused
many problems. These responses would not have come up if the hosts wanted to portray to me a positive
and problem-free perspective of STM.

15

of relevant literature guided the questions asked. My interest in exploring linking social
capital came from what Priest (2007) found regarding this theory and STM in Peru.
While I went in to the research open to themes arising from the data, I later found the
linking social capital theory to be relevant to the analysis (Chapter 3). Other than this
theory, the analysis is grounded in the fieldwork data, otherwise known as grounded
theory (Bernard 2009; Charmaz 2014; Corbin and Strauss 2014; Creswell 2012; Glaser
and Strauss 1999). I transcribed all of the interviews from audio files into Microsoft
Word documents using a dictation program (Dragon Naturally Speaking). Then I
imported all of the interviews and field notes into Atlas TI so the qualitative data could be
managed (450 pages single-spaced of interviews).
The interviews were then analyzed to look for themes, and they were coded using
the grounded theory method of reading the interviews applying descriptive codes. The
focus in coding was “on identifying all parts of the ethnographic record that speak to a
specific theme” (Murchison 2010, 179). With the detailed texts produced, I looked for
connections, and the coding forms another layer of meaning upon the texts “that
structures or organizes the record along different axes” (Murchison 2010, 180). I sought
to write from the data and not with the data, by allowing the data to form the framework
and themes. Even though codes were applied to the interviews and coding does fracture
“the initial text into discrete elements,” I sought to “understand the data in context, using
various methods to identify the relationships among the different elements of the text”
(Maxwell 1998, 90).
As an outsider to Jamaica, I sought to understand as well as possible the emic
perspectives on my interview guide. I developed the questions, even though they were
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correlated with other researchers’ questions for STM hosts (Barber 2010; Palmatier 2007;
Raines 2008). The questions are important to insiders and outsiders of STM, and I did not
find hosts confused by these questions. My approach with the emic/etic perspective is
that the hosts do in fact know why they have certain attitudes and actions towards STM.
Henry Wolcott says, “There are multiple insider views, multiple outsider views. Every
view is a way of seeing, not the way” (Wolcott 1999, 144). The hosts did not need me to
derive a missiological or anthropological theory describing the real reason for their
actions and attitudes of which they were unconscious. They know why they want STM
teams, and they told me why. The hosts’ perspectives on STM are considerably different
from the North American views of STM. All views are “a way of seeing” STM (Walcott
1999, 144), but if STM are primarily about the people to whom the trips go, then we
should discover their views on the subject. Further, every interviewee read the consent
form (Appendix 2) and had no hesitations signing it. After I returned to the U.S., a few
follow-up questions were asked through emailing and calling the hosts.
The research utilized two types of analysis: qualitative and then quantitative
analysis of qualitative data. I primarily concentrated on qualitative interpretations as I
focused on themes in the interviews looking for important connections in the data. The
process of looking for themes enables a description of the nuances within the multitude of
voices. However, I also employed a quantitative analysis with some texts. For example,
when I looked at the significant cultural mistakes of short-termers, I listed the number
and percentage of Jamaican and North American hosts that mentioned each mishap. This
helps the reader know the frequency it was mentioned. Also, quotes from the
interviewees have remained close to their original state but have been changed so that the
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quotes flow during the reading for the readers. The original meanings of the quotes have
not been changed, and see Appendix III for two examples of these changes.
The analysis also employs an interpretive approach (Geertz 1973). The hosts are
quoted to demonstrate their opinions and responses, but one must go beyond their
statements to gain a broader analysis of their comments. An example of this interpretive
approach is when I was speaking with a Jamaican pastor who was hosting two American
teams. One team was finishing constructing a house in the community, and the other team
was doing a VBS for the church. The pastor told me about the difference in attendance
between when his church leads a VBS and when Americans come and lead the VBS. He
said, “We locally had a VBS and we had maybe 30 persons, but when a group comes, we
have 300, 400, or we have 500. You see the great impact.” On a descriptive level, it can
be noted that there are more local children at the VBS when Americans are there. But the
pastor’s comment needs to be interpreted. Why is it that more children show up when
Americans are there? What is the attraction for the children? What happens after the
teams leave? Do the children come expecting to see Americans the following Sunday and
feel let down? The primary end of the research is to provide a “thick description” (Geertz
1973) of the hosts’ perspectives of North American STM.

Ethical Considerations
In conducting any research among human populations, it is crucial to keep ethical
considerations at the forefront. In the research, I followed the American Anthropological
Association’s Code of Ethics in conducting qualitative research in several ways
(American Anthropological Association 2015). First, all those who participated did so by
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their own choice after I contacted them. The consent form was given to them to read and
sign before I started asking questions and before I started the audio recording of the
interview. The interviewees were allowed to leave the interview at any time if they chose,
and they could refrain from answering any questions (none left the interview and none
declined to answer any questions). Second, the identity of the interviewees was kept
confidential. This was stated in the consent form, and their actual name or ministry does
not appear in the dissertation. This may have helped them speak more openly and freely,
knowing that their responses could not be traced specifically to them. Finally, none of the
interviewees were given gifts or money for choosing to participate in the project, and I
also informed them that I did not represent a mission organization or a church but I
primarily represented Asbury Theological Seminary.11

Structure of the Dissertation
The dissertation is structured to answer the main research question, and the four
sub-questions. Chapter two “The Context of Jamaica” provides an overview of Jamaica.
The history and culture of the country is reviewed with how it relates to STM.
Chapter three “Linking Social Capital” is about the first sub-question of how
STM links social capital to the hosts. This chapter demonstrates how the hosts utilize
STM to strengthen and broaden their international connections for the purposes of
accessing money, resources, and more attention to their ministries. The findings in this
chapter are substantial because the data reveal some of the primary reasons as to why
hosts desire having STM.

11

I also informed hosts that I was not looking for opportunities to bring STM teams to Jamaica to
limit them viewing me as someone to bring a STM team to them in the future.
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Chapter four “Partnerships” addresses the second sub-question determining the
relationships or partnerships the hosts developed with the short-termers. To analyze the
different relationships and partnerships the hosts have developed with STM, the four-fold
typology of cross-cultural encounters and communication from the anthropologist Muneo
Yoshikawa is utilized (1987). The information in this chapter shows that many STM
hosts appreciate the partnerships they have developed with STM for numerous reasons.
Chapter five “The Best and Worst Practices” addresses the third sub-question
about the best and worst practices of STM from the hosts’ perspectives. The chapter
begins by surveying literature about the best and worst practices of STM. The data
reveals some practices in binary opposites and some other practices stood alone. The
chapter concludes with four practices that are draw from the data and the literature to
help limit problems on STM trips.
Chapter six “The Host as the Culture Broker” is about the fourth sub-question of
discovering the significant cultural mistakes and misunderstandings of STM teams. The
chapter reviews scholarly understandings of the culture broker, and then I mention the
three main responses of the hosts towards cultural mistakes. Then from the data nine
cultural mistakes are explored, and Erik Cohen’s work (1985) is used to describe some of
the hosts’ brokering activities. The chapter concludes with three suggestions about how
to limit cultural issues in STM.
Chapter seven “Conclusion” is about the main contributions of the work where I
return to the original research question and present three points surrounding enhancing
STM. I then conclude with recommendations for future research.
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Conclusion
A few aspects from this chapter are significant. This study is the first and only
study on this subject undertaken in Jamaica. Comparing the number of participants and
interviews in this study to other studies on the same subject (Offutt 2011; Ver Beek 2006;
Zehner 2013), this study, comparatively speaking, is one of the largest studies ever
completed. Research on the hosts’ points of view is in a germinal state; therefore, this
study is a significant addition to STM research. Another central feature of the research
surrounds the snowball sampling methodology. The research may garner criticism
because it was not a pure random representation of STM hosts. However, this objection is
unwarranted, for the hosts are a hidden population, and there are no published lists of
them. It is near methodologically impossible for a randomized study to be undertaken of
the host population. As many hosts as I possibly could include (for I was in Jamaica for
nine weeks) are in this study. The last significant part of this study is that it is
predominantly based on grounded theory. To base the research on grounded theory
ultimately provided a chance for the hosts’ voices to be heard. Even though their voices
are filtered through and interpreted by my cultural lens, I sought to grant them a platform
to share their perspectives.
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CHAPTER TWO
THE CONTEXT OF JAMAICA

Division, separation: these were the key words during the three centuries of British rule.
Always, decade after decade, from 1655 to 1940, there were two groupings of people in
Jamaica, “two Jamaicas” separated by race, colour and political power. There were no
overarching loyalties, no collective memories, no sense of a community that for long had
shared the same soil. For Africans the plantation was a place from which to escape.
There was no common creed, no common language, no common culture. The term
“Jamaica” was little more than a label, a name on a map. There were Africa and
Europe; and Europe, the dominant power, dedicated itself to maintaining difference, not
to nurturing unity.
- Philip Sherlock and Hazel Bennet, The Story of the Jamaican People, 1998, 389

To better understand STM in Jamaica, I now provide an overview of the history,
society, economics, religions, and culture of Jamaica. To comprehend why hosts of STM
may hold their respective views on STM, one needs to know their cultural and historical
background. Knowing the background of the hosts provides insight into who the people
are and the challenges they face. The cultural and historical background of Jamaica is
also provided to give context to what the hosts say about STM. In the future chapters,
some statements from the hosts about STM can only be properly understood if one knows
the hosts’ backgrounds. It is vital to be able to place hosts’ comments within their culture
to understand why they hold their respective views on STM. For example, as I mentioned
in the previous chapter, hosting Jamaican pastors told me that Jamaican children come in
droves to see white short-termers leading a VBS. Why is that the case? To know why this
happens, one needs to know about the strong presence of white visitors who come to
Jamaica for tourism and how the country relies heavily on tourism for its earnings.
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Further, in many Caribbean countries that were former colonies, being white is generally
viewed as better than being black. Consequently, children come to a VBS to see white
short-termers because of this racial hierarchy and the children may also get something
(candy, craft, or a prize) from the short-termer. After the historical and cultural survey is
completed, at the end of the chapter, I highlight pertinent points of the survey that relate
to the background of the Jamaican hosts.

History of the Nation
To survey the history of Jamaica, I divide the history of the nation into four
periods: Before Colonial Rule (Pre-1494), Spanish Rule (1494-1655), British Rule (16551962), and Independence (1962-Present).

Before Colonial Rule (Pre-1494)
I start this historical survey by looking at the Tainos in Jamaica. The Tainos are
believed to be the first settlers of the island around 2,500 years ago, and they were a
subgroup of the Arawakan Indians who lived in the northeastern part of South America
(Mason 2000, 6, 13). They traveled by canoe and arrived from other islands in the
Caribbean as they made their way from South America. The Tainos called Jamaica
“Xaymaca,” translated as “land of wood and water” (Davis 2011, 17-18). The Tainos did
not have a form of writing and therefore there are no written records about them. The
only information about the Tainos come their pottery, wood workings, and from accounts
of Tainos from Europeans and Spanish settlers.
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Spanish Rule (1494-1655)
The history of the Spanish rule in Jamaica begins with Christopher Columbus. He
arrived in Dry Harbor, Jamaica (now called Discovery Bay) on May 4, 1494, and he
claimed he had “discovered” Jamaica. Columbus was actually searching for the West
Indies that he thought were full of gold and riches. He renamed Jamaica as Santiago;
however the name Jamaica endured (Davis 2011, 18). Nevertheless, the name West
Indies remained, and as William Watty states, “[T]he name West Indies survives to
remind that the first contact of Europe with this part of the world was a sheer accident”
(1981, 13). When Columbus arrived he claimed the island for the Spanish Crown and as
his personal property, and he said to the Tainos, the original inhabitants, “This island is
no longer yours. Now it belongs to Spain” (Sherlock and Bennett 1998, 56). Columbus
then died in 1506, and Jamaica was then bequeathed to his son Diego. Spaniards
continued to arrive in Jamaica but because Jamaica had no gold, they did not rush to
settle the island. By the 1530s, the indigenous Tainos were rapidly dying because of their
slavery and from European diseases to which the Tainos had no immunity. Spaniards
needed new slaves to continue their work so the first African slaves arrived in 1534 to
work for the Spanish settlers (Mason 2000, 13-14). Within 30 years of Columbus’ arrival
to Jamaica all the Tainos had died.

British Rule (1655-1962)
Almost 150 years after the Spanish first colonized Jamaica, the island was taken
over by the British in 1655, and the Spanish were banished from the island within five
years (Hauser et al. 2011, 5). In 1670, Spain formally ceded Jamaica to England by the
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Treaty of Madrid, and English settlers began to move to the island that year (Mason
2000, 14-15).
The first half of the eighteenth century was a period of great economic growth for
Jamaica. British colonial and estate rulers became rich on their plantations from “King
Sugar,” as it became known (Mason 2000, 19). At one point in time while Jamaica was
under colonial rule, it was producing more sugar than all other British colonies combined
(Davis 2011, 21). The colonial rulers who exported sugar needed a labor supply for their
plantations, but European labor was too expensive (Davis 2011, 21), so to find a labor
supply African slaves were exported to Jamaica. From 1700 to 1786, 610,000 Africans
slaves arrived in Jamaica (approximately 7,000 slaves per year). Because of the high
number of slaves being transported across the ocean, blacks outnumbered whites eleven
to one in 1778. Slaves came from the West African coast from tribes such as the Ibo,
Fula, Coromantee, Mandingo, and Yoruba. The life of slavery was excruciating, and
many slaves did not survive. One third of the slaves died aboard ships on the voyage
across the Atlantic, another third died within a year of working on estates or plantations,
and the surviving slaves experienced great brutality (Mason 2000, 17).12
A group of surviving slaves emerged in Jamaica called the Maroons. The term
Maroon came from the anglicized form of the Spanish word “cimarrón” for runaway.
The Maroons lived in settlements hidden in the hills of Jamaica, and new escapees joined
these settlements. The Maroons fought against the British, and their continual guerrilla-

12

Slavery was rooted in the notion that Europeans were a superior race or the master class, while
the rest of the peoples of the world were used to develop the New World. Slavery in the Caribbean and
Jamaica was not part of the history of these areas until the arrival and rule of the plantation society came.
Within Jamaica, slavery eventually “became its total reality…The enslaved was a chattel, a non-person
without rights, freedom or honour” (Roper 2011, 45).
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like warfare led to signings of peace treaties with the colonists (Davis 2011, 22-23). The
Africans who remained as slaves did not peacefully accept their brutal world of slavery as
continuous riots happened against the British from the 1700s onward (Shepherd and
Beckles 1999, 15). The Maroons persevered in fighting against enslavement for over 140
years, and between 1638 and 1833 there are references to seventy uprisings (Dirks
1987).13
The Slavery Abolition Act of 1833 was an Act of the Parliament of the United
Kingdom which abolished slavery in the British Empire. Jamaica was under colonial rule,
so this Act affected slavery in the country. All slaves in the British Empire were freed;
however, they were indentured to their owners through an apprenticeship system. The full
and final freedom of the slaves occurred on August 1, 1838 throughout the British
Empire (Davis 2011, 24; Hauser et al. 2011, 15). On this date, 311,070 slaves were
emancipated and this resulted in the decline of plantations. Even though slaves were free,
their living conditions did not significantly improve. As Peter Mason says, “Life after
slavery did not get much easier for the black population: they were still excluded from
power, got the rough end of the justice system, often had high land rents to pay, and when
there was work on the estates found the wages lower than ever” (2000, 23). When these
slaves were set free, they were replaced by East Indian and Chinese contract workers
(Mason 2000, 22).
Even though slavery had ended, there were still uprisings against the colonial
powers in Jamaica. In 1865, there was an uprising by former slaves called the Morant
13

One of the most significant rebellions in Jamaica was led by Sam Sharpe, a slave and a Baptist
preacher. The rebellion became known as the Sam Sharpe Rebellion where some believe he led slaves to
burn sugar estates and start riots all over Jamaica (Kennedy 2008). Sharpe is a Jamaican national hero now,
though he was hung for this outbreak. After this and other rebellions and as beet sugar became more
popular on the world market, Jamaica struggled to stay ahead with its sugar economy.
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Bay rebellion. After this rebellion, Parliament established a crown colony government in
1866 (Hauser et al. 2011, 18-19) with a new governor named Sir John Peter Grant who
established programs of banana cultivation, public health, and education. These
programs and policies however did not resolve many of Jamaica’s economic and social
issues. In 1938, there were riots island-wide that stemmed from a fight between laborers
in a sugar factory in Westmoreland. After the riots ceased, eight were dead, 171 were
wounded, and over 700 were arrested (Lewis 1996, 376-393). Because of these riots a
trade unionism began.
In the 1930s, a significant political changed happened as two political parties
emerged: the People’s National Party (PNP) and the Jamaica Labour Party (JLP).
Norman Manley was the leader of the PNP, founding the party in 1938. In the same year
the JLP was founded by Alexander Bustamante (Sherlock and Bennett 1998, 367-368).
The PNP’s political plan of garnering support from the Jamaican people was by
criticizing the atrocities of British power. One significant problem they condemned was
that only one in twelve black Jamaicans could vote within the colonial system. Six years
after the two political parties were founded Jamaica had its first election in 1944. The JLP
party won the elections in 1944 and 1949, and Alexander Bustamante became the Prime
Minister (Mason 2000, 29-30).

Independence (1962-Present)
By 1962, Jamaica was seeking full independence from Britain, and Britain
granted Jamaica independence. On August 6, 1962, the British Union Flag was removed
in the capital city of Kingston, and the new Jamaican flag was raised in its place,
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signifying the country’s independence (Sherlock and Bennett 1998, 399). The festivity of
independence was filled with exuberance, yet the historical turn for the country did not
bring a utopia that Jamaicans hoped for because debt continued to rise in the country and
economic growth was minimal (Mason 2000, 27).
In 1972, Michael Manley, the son of Norman Manley, became the Prime Minister
with a majority election and was then elected for a second term in the late 1970s. A
financial crisis hit Jamaica in the 1970s, and Manley acquired loans from the
International Monetary Fund (IMF), the World Bank, and the European Community. The
terms of the IMF’s contract were devastating to Jamaica as the dollar was devalued,
wages were frozen, and there were massive spending cuts. Manley held early elections in
1980, and riots broke out with 800 people killed. Manley borrowed more money during
his time as Prime Minister and consequently the debt of the country increased (Mason
2000, 30-32).
In 1983, Edward Seaga, the leader of the JLP, became the new Prime Minister.
The JLP won all 60 seats in Parliament and brought about a one-party government.
However, Seaga’s time in Parliament was short lived for Jamaican voters elected Manley
as Prime Minister in 1989. In 1992, Manley resigned due to health reasons (Mason 2000,
32), and he was succeeded by Percival James Patterson, the country’s first black Prime
Minister. In 2002, the PNP received 52.2% of the people’s vote and Patterson remained
the Prime Minister. Then on March 20, 2006, Portia Simpson-Miller of the PNP became
Jamaica’s the first female Prime Minister (Davis 2011, 30). The JLP and the PNP
continue to be the two parties who dominate Jamaican politics.14

14

The government is a constitutional parliamentary democracy and a Commonwealth realm. The
country is divided by 14 parishes.
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Land and Symbols
Now that the history of the island has been surveyed, we now turn to look at
details surrounding the land and symbols of the nation. Jamaica is the second largest
island in the Greater Antilles chain at 11,000 square kilometers (4,410 square miles). The
country could fit within the state of Kentucky 10 times, and it is slightly smaller than the
state of Connecticut. With a population of approximately 2.9 million, it has a population
density of 252 people per square kilometer (656 people per square mile) (Davis 2011,
12).
The Jamaican Coat of Arms shows a male and female member of the Taino tribe,
a crocodile, a royal helmet, a shield, and five golden pineapples. The male and female are
wearing red and white feathers around their waists. The shield displays a red cross on a
white background, which is similar to the English flag. It also has a royal helmet on its
top with the mantling of the British monarchy. On top of the helmet sits a crocodile. The
Coat of Arms appears on all bank notes, coins, and national documents. Some figures on
the Coats of Arms symbolize the original and native Jamaica in different ways. The
pineapples are indigenous fruit, and the crocodile is an indigenous reptile. The pineapples
were also a symbol for the local economy. The male and female members of the Taino
tribe were the first inhabitants of Jamaica. However, the Royal Helmet and Mantlings do
not symbolize indigenousness as they are a distinctive symbol given by Great Britain to
Jamaica for the Coat of Arms (The National Library of Jamaica).
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Figure 2.1. Jamaican Coat of Arms (Jamaica Land We Love)
The original Latin motto on the Coat of Arms was “Indus Uterque Serviet Uni,”
which is translated as “Both Indies will serve one.” This motto meant that the Taino and
Arawak would together serve the British colonizers. Then the motto was changed to “Out
of Many, One People,” the present motto of Jamaica.15 The statement became the motto
in 1962 when Jamaica gained independence from Britain (The National Library of
Jamaica). The motto “expresses a deep understanding of the diverse heritage of the
population that emerged during the colonial period, a concept that has been carried over
in the breadth of archaeological research conducted in Jamaica” (Hauser et al. 2011, 1).
There is a duality in the motto, for even though Jamaica has become a homeland for
people from many nations and ethnicities, the inhabitants are presently not as diverse as
other Caribbean countries (i.e. Trinidad, Puerto Rico, Saint Vincent and the Grenadines).

15

The Coat of Arms was granted to Jamaica in 1661 under the Royal Warrant, and it was designed
by William Sandcroft who became the Archbishop of Canterbury in 1677. Only three official design
changes have happened to the Coat of Arms in 1692, 1957, and 1962.
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Jamaican National Flag

Figure 2.2. Jamaican National Flag (Encyclopaedia Britannica 2015)
The Jamaican flag denotes the beginning of this relatively young nation. The
National Flag was raised on Jamaica’s Independence Day on August 6, 1962. The
Jamaica House of Representatives formed a bipartisan committee and designed the flag.
The colors of the flag have different meanings: green symbolizes agriculture, hope, and
vegetation; black symbolizes difficulties overcome and still yet to be faced; and gold
symbolizes golden sunshine and the island’s natural resources. “The sun shineth, the land
is green and the people are strong and creative” (National Library of Jamaica) is one
interpretation of the symbols of the flag. Another interpretation is as follows: “The new
flag had a St Andrew’s cross designed in black, gold and green – the gold and green
symbolic of hoped-for rebirth and the black a recognition of continental Africa. Not all
Jamaicans cared for it. ‘Black gold’ had been slave-trader parlance for captive Africans;
moreover, the flag appeared to be loosely modelled on the Union Jack” (Thomson 2011,
3).
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Present-Day Jamaica
Now that I have given a brief history of Jamaica and an explanation of the land
and symbols, we will turn our attention to present-day Jamaica. Table 2.1 below shows
current demographic data about the country.
Table 2.1. Current Jamaica Demographic Data (Central Intelligence Agency 2013)
Population
2.95 million (July 2015 est.)
16
Race and Ethnicity
Black 92.1%, mixed race/ethnicity 6.1%, East Indian
0.8%, other 0.4 %, unspecified 0.7% (2011 est.)
Religious groups17
Protestant 64.8%,18 Roman Catholic 2.2%, Jehovah's
Witness 1.9%, Rastafarian 1.1%, other 6.5%, none
21.3%, unspecified 2.3% (2011 est.)
Language
English and Patois (a Creole language)
Net migration rate
- 4.66 migrant(s)/1,000 population (2015 est.)
Life expectancy
73.55 (ranked 122 of the 224 countries in the world)
Industry
Tourism, bauxite/alumina, textiles, food processing
Agriculture
Bananas, coffee, citrus, sugarcane, poultry
Exports
Bauxite/alumina, sugar, bananas, rum
Unemployment rate
13.6% (2014 est.)
Gross Domestic Product
$24.28 billion (2014)
(GDP)
Gross National Income (GNI) $8,170 (2013)
in Purchasing Power Parity
(PPP)
Public debt
132% of the GDP
Capital
Kingston – population 587,000

Most people of Jamaica are predominately descendants of African slaves while a
16

The Central Intelligence Agency lists these different ethnicities on their website, and the same
ethnicity list is used by the Statistical Institute of Jamaica in their research. These ethnicities are listed on
the survey that the Statistical Institute of Jamaica uses for the nation’s census.
17

Within the Protestant religious group, there are numerous denominations: Seventh Day
Adventist 12.0%, Pentecostal 11.0%, Other Church of God 9.2%, New Testament Church of God 7.2%,
Baptist 6.7%, Church of God in Jamaica 4.8%, Church of God of Prophecy 4.5%, Anglican 2.8%, United
Church 2.1%, Methodist 1.6%, Revived 1.4%, Brethren .9%, and Moravian .7% (Central Intelligence
Agency 2013).
18

Within the Protestant religious group, there are numerous denominations: Seventh Day
Adventist 12.0%, Pentecostal 11.0%, Other Church of God 9.2%, New Testament Church of God 7.2%,
Baptist 6.7%, Church of God in Jamaica 4.8%, Church of God of Prophecy 4.5%, Anglican 2.8%, United
Church 2.1%, Methodist 1.6%, Revived 1.4%, Brethren .9%, and Moravian .7% (Central Intelligence
Agency 2013).
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few can trace their ancestry to the United Kingdom, India, China, Germany, Portugal, or
the Middle East (Mason 2000, 12). The culture of Jamaica has been influenced by British
and African traditions. Some aspects of African life and culture are present in Jamaica’s
proverbs, drumming, cuisine, the Creole language, religion, music and dance, and even
tales of the spider-trickster Anansi. As Blouet states, “The contemporary Caribbean has
significant Afro-Caribbean populations and shares elements of culture and creativity. The
region of over 30 inhabited islands and total population of nearly 40 million is diverse,
made up of people speaking different languages, with a variety of cultural traditions and
political systems” (2007, 12).
Jamaican society is a mixture of cultures; a Creole culture, drawing upon two or
more different historical sources that later integrated. The identities and cultures of
Jamaica is hybrid in nature. Jan Nederveen Pieterse says, “In effect, ‘national’ identities
are mélange identities, combinations of peoples that have been conventionally
amalgamated under a political heading” (Pieterse 2009, 35). This amalgamation is
historically true for Jamaicans for many of them came to the island not of their own
volition but were transported through slavery. Jamaica became a nation of people from
different nations all over the world. Jamaican identity and what constitutes modern
blackness are significant cultural issues (Adekunle and Williams 2013; Thomas 2004).

Language
The official language of Jamaica is English. However, Jamaica Creole called
Patois is spoken by most Jamaicans as well. Patois is based on the grammar and
vocabulary of English, but the different dialects are derived from West African
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languages, Spanish, and French. Patois is a distinct language because of its grammatical
structure, intonations, lyrical cadences, and pronunciations (Buisseret 2015).19 In the
education system, only English is used. The Patois language has faced continual
denunciation from critics and academics that prefer English. Many want only English to
be used in the education system, and they argue that Patois is not a global language
(Patois speakers only account for .041 per cent of the world's population). The view is
that English will help further economic success for Jamaicans while Patois does not help
them communicate with people outside of Jamaica (Tucker 2012). The arguments for
maintaining Patois is that the language is essentially part of Jamaica’s history and culture,
and the language is unique to Jamaica, therefore the language needs to be preserved as
part of Jamaica’s cultural heritage.

Education
In terms of education and literacy in the nation, approximately 90% of women
and 80% of men are literate, and enrollment in primary and junior secondary education is
near 100%.20 Table 2.2 below shows the numbers of primary and secondary school
participation for males and females. Primary school is grades 1-6, and secondary is 7-12.
The average number of years of education received by Jamaicans ages 25 and older is 9.6
(year 2013) (United Nations Development Programme 2015f). Comparatively, the
numbers for Canada and the United States are 12.3 and 12.9, respectively.
19

Here are two examples of phrases in Patois with their translations. The first is “Wha yu ha doy
ha?” and the translation is, “What are you doing here?” The second example is, “Gimme some a dat”, and
the translation is “Can I have some of that?”
20

Some institutions of higher learning in Jamaica are: the College of Agriculture, Science and
Education (1981), the University of Technology (1958), the University of the West Indies (1948), the Edna
Manley College of the Visual and Performing Arts (1976), the International University of the Caribbean
(2005), Northern Caribbean University (1907), and the University College of The Caribbean (2004).
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Table 2.2. Male and Female Primary and Secondary school Participation (UNICEF
2015)
Primary school participation, Net attendance ratio (%) 2008-2013 male
97
Primary school participation, Net attendance ratio (%) 2008-2013 female
99
Secondary school participation, Net attendance ratio (%) 2008-2013 male
91
Secondary school participation, Net attendance ratio (%) 2008-2013 female
92

The gross enrollment in tertiary education (degrees past high school) regardless of age as
a percentage of the total population is 29 percent (The Word Bank, d).

Migration
Migration affects the economy and culture of Jamaica in different ways. The
people of the Caribbean and Jamaica have been migrating for centuries, so migration is
not a novel social action in this part of the world. Jamaica’s estimated migration rate in
2015 per 1,000 people is – 4.66 migrants (Central Intelligence Agency 2013). Over a
decade, the data from the 2011 Population and Housing Census of Jamaica stated that
between 2001 and 2010, some 216,200 skilled persons in the 15-64 age groups migrated
from Jamaica (Mason 2014). Another study showed that Jamaica had similar high rates of
migration as did other countries in the geographical region (Jamaica Observer 2012).
Many people emigrate from Jamaica in search of jobs and better employment.
One effect of migration found in a 2007 study is that 85 percent of Jamaicans who earn
post-secondary education degrees leave Jamaica for employment (Jamaica Observer
2012). They often settle in diasporas in places such as New York, Toronto, or London
(James 2010). The population of Jamaica is 2.9 million, and it is estimated that an
additional 2.5 million Jamaicans live in different countries. Many Jamaicans living in
Jamaica have at least one relative who lives abroad, which exposes many of them to
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North American culture through their interactions with their family members. In 2011,
the Canadian census showed the total population of foreign-born Jamaicans in Canada to
be 126,035, while the total population of Jamaicans in Canada by ethnic origin was
256,915 (Statistics Canada 2013). In the United States, as of 2013, the number of foreignborn Jamaicans living in the country was 686,535 (U.S. Census Bureau 2009-2013).

Economy
With the economy of Jamaica, many of its earnings are dependent on outside
sources. Only one-fourth of the nation’s GDP comes from trade, and the main exports are
alumina and bauxite, accounting for one-third of export earnings (5% of GDP). Other
export earnings are derived from coffee, bananas, sugar, beverages, tobacco, and
chemicals. Tourism, finance, and other services constitute half of the GDP of Jamaica
(Buisseret 2015), while much of the island is dependent on the service sector of travel
and tourism (Mason 2000, 57-60). Blouet argued, “[Tourism] is the backbone of
Caribbean economies and the leading earner of foreign exchange...Tourism is a complex
industry involving many activities from lodging to transportation, food services,
construction, insurance, financial services and government agencies” (Blouet 2007, 91).21
Table 2.3 below shows the number of international tourists who come to Jamaica per year
for at least one overnight stay.

21

Blouet says about the economy of the Caribbean, “Caribbean economies are on the periphery of
the world trade system, and depend on the United States and Europe for markets, investment, credit and
aid. The region imports more than it exports, and, because the prices of most exports are lower than the
prices of imports, deficits and indebtedness result. Debt as a percentage of GDP is high in many islands”
(2007, 83).
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Table 2.3. International Tourism in Jamaica (The World Bank, c)
Year
1995
2000
2010
Number of inbound tourists 1,147,000
1,323,000
1,922,000

2013
2,008,000

Remittances are one of the largest foreign exchanges in Jamaica, accounting for
30% of GDP (Central Intelligence Agency 2013). Roper writes, “In the last decade or so
bauxite and tourism flows have been exceeded by remittances, which constitute the
primary foreign exchange earner. Analysis has not been abundantly available because
careful disaggregation of the data was not being done” (2011, 41).22 These remittances
are from Jamaican Diasporas.
An important part of the informal economy of Jamaica are higglers (pronounced:
hag-lers) who are usually middle-aged women who sell goods on the side of the road
products. They vend tobacco, trinkets, cheap clothing, fruits, vegetable, snacks, and
drinks to any passerby. For many women, being a higgler is their only means of
providing a living because they do not have a financially supportive male partner. Most
higglers earn just enough for daily survival (Mason 2000, 52-53).

Growth Rate and Future Plans
The economic growth rate of the country has been slow at less than 1% per year
for over 20 years. The country wants to overcome this problem and has planned to be a
developed country by 2030. This plan is called Vision 2030 Jamaica, and is built on four
goals (Planning Institute of Jamaica). Vision 2030 Jamaica was constructed by over 600
people from public and private sector bodies, civil society, and International

22

Roper also says this about tourism in Jamaica, “Tourism requires a modern and developed
infrastructure for it to succeed yet tourism has not significantly increased Jamaica’s overall economic
development. Some see tourism as continual historical reliance on foreign money that has not changed
since the time of plantations and colonialism” (Roper 2011, 87).
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Development Partners. The four goals are: 1) Jamaicans are empowered to achieve their
fullest potential; 2) The Jamaican society is secure, cohesive, and just; 3) Jamaica’s
economy is prosperous; and 4) Jamaica’s development is in harmony with its natural
environment (xv). They provide a summary of the country:
Forty-five years after Independence, we stand at a crossroads in our
development with disappointing economic growth, a lack of national
consensus on critical issues, and violent crimes that threaten our country’s
stability. Jamaica now has one of the highest murder rates in the world,
reaching 60 per 100,000 population in 2008. Other challenges we continue
to face include: high public debt; low productivity in most sectors; fiscal
imbalance; anemic export performance; weak infrastructure; poor
educational performance; unemployment among youth (ages 15-24 years)
as high as 23.6 per cent; weak institutions; inadequate transparency and
accountability in governance; and a high perception of corruption
permeating public and private sectors. (7)
According to Vision 2030 Jamaica, one of the difficulties the nation faces is
migration. They say, “One profound impact of these economic, social,
environmental and governance challenges has been the sustained outward
migration of many Jamaicans, including the highly educated, who have made
other countries the places of choice to live and unfold their talents” (9).

Economic Indicators
Numerous indicators or indexes look at nations’ economies, and I utilize
some of them to demonstrate Jamaica’s rankings among other countries. These
indicators also rank Jamaica in comparison to the U.S. and Canada, the countries
where the short-termers who come to Jamaica are from. Some of the indicators
reveal the degree to which a country is developed.
A helpful indicator to compare average earnings of a short-termer with a
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Jamaican is by using the Gross National Income (GNI) per capita in purchasing
power parity (PPP). In 2013, the GNI for a Jamaican was $8,170 (United Nations
Development Programme 2015d). The World Bank describes the GNI in PPP as
“gross national income (GNI) converted to international dollars using purchasing
power parity rates. An international dollar has the same purchasing power over
GNI as a U.S. dollar has in the United States” (The World Bank, b).23 Gross
National Income in PPP expresses the GNI of each country in terms of what can
actually be purchased in that country and provides a way to compare purchasing
power in each country in a more equitable manner. When the Jamaican GNI is
compared to the GNI per capita in PPP for an American ($53,960) (United
Nations Development Programme 2015d), one sees that the average American
earns 6.6 times more than the average Jamaican.
Another helpful indicator to compare the economy of Jamaica with the
United States and Canada is The Gross Domestic Product (GDP). The GDP is the
total value of goods and services produced in one year in a country and does not
include income earned abroad. Table 2.4 below reveals the GDP per capita in
Canada, the United States, and Jamaica from the time frame of 1980 to 2013. The
chart shows the historical progression of the GDP as well as demonstrating the
gap between Jamaica with Canada and the United States.

23

Data are in current international dollars based on the 2011 ICP round (United Nations
Development Programme 2015d).
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Table 2.4. GDP per capita Country Comparison (The World Bank, a)
Country
GDP per capita in US$
1980
1985
1990
1995
2000
2005
2010
Canada
11,118 13,991 21,302 20,509 24,032 36,028 47,463
United
12,597 18,269 23,954 28,782 36,449 44,307 48,374
States
Jamaica
1,256
908
1,921
2,344
3,479
4,251
4,917

2013
52,305
52,980
5,290

When looking at the development level of a country The Human Development
Index (HDI) is useful to determine this, and the HDI considers Jamaica a medium-level
developing country (United Nations Development Programme 2015d). The HDI is
composed of three indicators to rank countries: life expectancy at birth, literacy in school
enrolment, and Gross Domestic Product (GDP) per capita. The HDI relates overall
quality of life and economic growth to evaluate how successfully resources are used to
promote health and education. In 2013, Jamaica had an HDI score of 0.715 and was
ranked 96th out of 187 countries. Jamaica was below the level of other countries in the
Caribbean such as the Bahamas (51st at 0.789), Barbados (59th at 0.776), Antigua and
Barbuda (61st at 0.774), Trinidad and Tobago (64th at 0.766), St. Kitts and Nevis (73rd at
0.750), Grenada (81st at 0.744), and Dominica (94th at 0.717). Canada is ranked 8th in the
world at a 0.902, while the United States is ranked 5th in the world at 0.914 (United
Nations Development Programme 2015, c, d, f).
The 2014-2015 Global Competitiveness Index (GCI) ranks Jamaica 86th out of
144 countries (World Economic Forum). Canada and the United States are ranked 15th
and 3rd respectively. The GCI classifies Jamaica in the efficiency-driven stage of
development, meaning that the country has some pillars of competitiveness,24 but the for

24

The index is comprised of 12 pillars: institution, infrastructure, macroeconomic environment,
health and primary education, higher education and training, goods market efficiency, labor market
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the most part, the pillars are not effectively promoting Jamaica’s transition to an
innovation-driven economy (Transparency International 2014).

Poverty
Poverty is an issue that numerous Jamaicans face. Jamaica has squatters who
settle on land they do not own, there is a gap between the rich and the poor and the
country faces continual inner-city violence. The slum and squatter communities in
Kingston and Spanish Town have high unemployment rates and some children go
without proper nutrition. An egregious issue is that children and adults are subjected to
sex trafficking and forced labor (Taylor 2013). However, a positive fact about the country
is that the life expectancy has increased from 70 years in 1980 to 73 in 2013 (The World
Bank 2015), and this increase is comparable to higher-income countries. And presently
the percentage of the population below the poverty line in Jamaica is 16.5% (Central
Intelligence Agency 2013).
Table 2.5 below shows the percentage of households in some selected countries of
the Caribbean (the Caribbean has 28 countries) who are below the poverty line. Most of
these studies use income/expenditure figures to determine poverty lines to classify who is
poor. In these selected countries, the studies were completed in various years, and the
percentage of households below the poverty line ranges from 13.5% to 58.5%.

efficiency, financial market development, technological readiness, market size, business sophistication, and
innovation.
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Table 2.5. Poverty Indicators for Particular Caribbean Countries25
Poverty Indicators
Countries
Year Study
% below Poverty
Conducted
Line
Haiti
2012
58.5
Grenada
2008
38.0
St. Vincent and the Grenadines
2008
30.2
Dominica
2009
29.0
St. Lucia
2005
28.8
Trinidad and Tobago
2007
17.0
Jamaica
2009
16.5
Barbados
1998
13.9
St. Kitts and Nevis
2007/2008
13.5
One theoretical argument surrounding why poverty continues in Jamaica is
proposed by George Beckford (1999) who speaks of “persistent poverty.” His argument
is that “the net development impact [of plantations was] large enough to bring about a
transformation from a condition of undevelopment to one of underdevelopment.”
However, the “plantation economy never gets beyond the stage of underdevelopment”
(1999, 210). Even though Beckford’s social analysis may lack at certain points, the
terminology of “persistent poverty” is helpful for it points at the continual problem of
poverty that Jamaica and other countries in the Caribbean have faced. Roper writes about
the persistence of poverty, “Poverty persists in the Caribbean not merely because of an
inherited economic structure but also because of the cultural underpinnings of that
economic structure, including its institutions and governance ethos” (2011, 81).
Wint and Renard argue that poverty is rooted in the colonial history of the
Caribbean. They also contend that recent research on poverty in the Caribbean
demonstrates how poverty has manifested itself in different ways:

25

Data for the countries are from the following sources: Barbados (United Nations Development
Programme 2015a), St. Vincent and the Grenadines (United Nations Development Programme 2015b),
Dominica, Grenada, Haiti, Jamaica, Trinidad and Tobago (Central Intelligence Agency 2013), St. Kitts and
Nevis and St. Lucia (Kairi Consultants Limited 2007 and 2009).
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The growth in urban poverty, often associated with migration from
rural areas and with feelings of economic insecurity and negative
impacts on health and safety;
New forms of rural poverty, especially in countries affected by new
and adverse global market arrangements;
The impact of HIV/AIDS, particularly on the 20-34 age category;
The rapid aging of the population, accompanied by inadequate
economic provision;
The poverty associated with new forms of international migration,
including the movements of political and economic refugees; and
The sudden and unpredictable effect of natural hazards (2000, 2).

A positive point in this section on poverty is that Jamaicans’ estimated access in urban
and rural areas to sanitation services and water is 82% and 94% respectively
(WHO/UNICEF Joint Monitoring Programme 2015).

Violence and Crime
Violence and crime are major problems in Jamaica, especially in poor urban
areas. For decades during elections, numerous people were killed or there were violent
outbreaks (Mason 2000, 29-35). In 2005, Jamaica had the highest murder rate in the
world with 1,674 murders, which is a murder rate of 58 per 100,000 people (United
Nations Office on Drugs and Crime and the Latin America and the Caribbean Region of
the World Bank 2007, 114). In 2014, there were 1,005 murders (the lowest number in a
decade), 1,227 shootings, 580 aggravated assaults, 792 rapes, 2,631 robberies, and 2,443
break-ins recorded (Research & Information Support Center 2015, 2). Jamaica has one of
the highest per capita national homicide rates in the world (36/100,000). In the first six
days of 2015, there were 21 killings (Jamaica Observer 2015).
The Caribbean is most violent area of the world with the highest homicide rates.
Anthony Harriott wrote about violence in Jamaica, and he found that Jamaica has had a
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murder rate of greater than 20 per 100,000 of the population per year for more than 20
years. Guatemala and El Salvador had similar killing rates during their civil wars, and the
U.S. Virgin Islands, Puerto Rico, and the Bahamas also had high rates in the 1980s and
1990s because of the drug trade. Jamaica is in contradistinction with these countries
because cocaine smuggling and trade dropped by a factor of eight times between 1990
and 2007, but the number of murders grew three-fold (Harriott 2008, 22).26

Marriage
In reference to marriage, the marriage rate per 1000 population was 9.94 percent
(2013), while the divorce rate per 100 marriages was 12.8 (Government of Jamaica). The
divorce rate has risen (5.22 rate increase per 1000 population) from 2001 when there
were 7.58 divorces per 100 marriages. The marriage rate has increased by only a rate of
1.37 per 1000 population since 2001. Generally speaking, there is an unwillingness of
some Jamaican men to be married. The men who do so live in common law relationships
with their significant other. Some hosts reported that they found it difficult to minister to
common law couples because the couples did not want to stop living together. If the
couple joined the church, then the host said the church would expect them to either be
married or live in separate living quarters, which many couple were not willing to do.

26

Harriott argues that Jamaica’s culture is filled with violence, and he postulates six reasons for
this. First, there are more than 20,000 serious injuries per year because of violent encounters between
regular Jamaicans. Second, there is an attraction to guns in the country for 37 percent of the population
desires to own a gun. Third, there is general popular sanction for violence by the public making violence
somewhat culturally acceptable. Fourth, Jamaica is a culture of honor and respect, and violence is a way to
garner honor. Fifth, 40 percent of people injured in violence are personally seeking self-retribution. Last,
many acts of violence are committed in broad day light in front of the public, and many perpetrators do not
fear prosecution (Harriott 2008, 29-38).
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National Celebrations
As for celebrations in the nation, since Jamaica gained independence from Great
Britain in 1962, they have celebrated annually what is called Independence Celebrations.
The celebrations were organized “as a way of giving Jamaicans a sense of who they are,
and what their history and culture is all about. Jamaica 50 broadened the concept of the
Independence celebrations to a programme of activities which would also serve to
catalyse positive national response towards developmental goals” (Jamaica Cultural
Development Commission 2015). The celebration is a remembrance of the nation’s
history and its emancipation. During this time, they have street dancing, parades, craft
exhibitions, and musical, theatrical, and literary competitions.
Another celebration they have is called Carnival, which was established in 1990
by Bryon Lee who sought to bring the music and vibe of the annual carnival of Trinidad
and Tobago to Jamaica. The celebration lasts for a month beginning in February around
Lent. Each weekend there are outdoor venues in Kingston with bands, parades, and
dancing. At the end of Carnival, there is a street parade with people dressed up in wild
costumes and revealing clothing (Davis 2011, 65).

Rastafarianism
A survey of the culture of Jamaica is not complete without mentioning
Rastafarianism. Rastafarianism is a worldwide popular culture and a religious movement
that has its origins in Jamaica. The adherents are called Rastafarians, or the short form is
Rastas, and the term comes from the words Ras Tarfari, which means “black king.” There
are approximately 100,000 followers worldwide, and they are mainly known for their
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dreadlocks, use of ganja (marijuana), alternative communities, and belief in the divinity
of the Ethiopian emperor Haile Selassie (Mason 2000, 48). The movement began in the
1930s, especially in Western Kingston, and came from the black class who experienced
serious poverty (Chevannes 1994).
The initial followers of the movement based their philosophy on Marcus Mosiah
Garvey, who was born in Jamaica in 1887 and then left Jamaica to live in London from
1912 to 1914. Garvey founded the Universal Negro Improvement Association of
Africans, and he initiated the idea of African-ness and blackness into Jamaica’s identity
(Roper 2011, 70-72). Roper writes, “Rastafari as a cultural and religious movement
coincided with the Black power movement which was seeking to rid the black majority of
its sense of powerlessness and hereditary degradation” (70). A central part of
Rastafarianism relates to Haile Selassie, who was formerly Ras Makonnen and was
crowned the Emperor of Ethiopia in 1930. The Jamaican Leonard Howell said that the
titles King of Kings and Lord of Lords in Revelation and the lineage of Selassie could be
traced to King Solomon and the Queen of Sheba, and thus he was the Son of God, the
new Messiah, (Davis and Lee 2003). Mason says about Howell, “Playing the role of
prophet among the squatter communities of the capital, he tapped into the deep
disillusionment of a people long accustomed to searching the Bible for explanations of
their plight and hints of their salvation” (Mason 2000, 48).
Rastafarians were persecuted during their beginnings by the public and the police.
Howell was eventually put in a mental institution in 1955. In the 1960s, the movement
became more popular, especially from the influence of the world famous musician Bob
Marley, who was a Rasta. Selassie visited Jamaica in 1966 on a Caribbean tour, and
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massive crowds were at the airport to see his arrival for they wanted to see the
incarnation of Jah (God). In the 1970s, despite the death of Selassie, Rastafarianism
increased in credibility, and Rastafarians migrated around the world. At the present time,
the movement does not receive much world-wide attention (Mason 2000, 49-50).

History of Christianity
It is claimed that Jamaica has more churches per square mile (2.75) than any
country in the world except Vatican City (Scott-Williams 2011). Most Jamaicans are
Protestant (64.8%) with only a small percentage adhering to Roman Catholicism (2.2%)
(Central Intelligence Agency 2013). With the strong historical and current presence of
Christianity, many Jamaicans know parts of the Bible or have been raised attending a
church.
In this next section, I provide an overview of the beginnings of Christianity in
Jamaica. After this, I look at the work of Austin-Broos and the spread of Pentecostalism
in the country. A look at the growth of Pentecostalism will grant the reader an overview
of the recent growth of Christianity in Jamaica.

Missionaries to Jamaica
There has been a Christian presence in Jamaica ever since Columbus claimed
Jamaica for his own in 1494 (Cooke 2013). Some may think that the coming of
Christianity to Jamaica was through the first Protestant missionaries, the Moravians, in
the 1750s. However, Columbus, the first-known explorer to the island, could be noted as
the first missionary. It is not clear that the primary motivation for Columbus’ expeditions
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was for advancing of the gospel, but Christianizing the world seemed to be part of the
motive of his trips. Further, Stephen Neill states:
It is clear from all the early records that the bold and hardy men who made the
great voyages, and the rulers and others who stood behind them, had two great
purposes in view: first, to bring the light of the true Gospel to hitherto unknown
nations who had lived in darkness; secondly, and from the point of view of that
age even more important, to enter into contact with the Christian Churches which
were believed to be in existence in those lands and so to make a great world
alliance of the faithful, through which at last the power of the Muslims would be
brought to the ground. The legend of Prester John, the Christian king who was
believed to rule over a great empire somewhere in the hidden lands, was always
present in men’s minds. (1991, 120)
One could argue that Jamaica has had the message of the Gospel in their country for a
minimum of 400 years, but beyond that, there is little history about the indigenous Tainos
and their religion (Bennett and Sherlock 1998).27
Two hundred years after Columbus’ arrival, numerous denominations sent
missionaries to Jamaica. The Moravians arrived as missionaries in 1754, the Methodists
arrived in 1789, and the British Baptists came in 1814. Lloyd Cooke states, “It was these
denominations which had evangelized the island that were to be conduits for the zeal and
energy of the Jamaican Christians who now offered themselves, as agents of God and
their churches, to take the message of salvation back to the lands in Africa from which
they had been torn as slaves many years earlier” (Cooke 2013, 57). Jamaicans were not
content to only receive missionaries, but a few select Jamaicans wanted to go to “the ends
of the earth” to evangelize others. Jamaicans were leaving the island as missionaries as
early as 1842, which was only four years after the emancipation from slavery (2013, 2).
They sought to take the Gospel back to their African homeland. The goals for these
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Philip Sherlock mentions how there are a few artifacts from the Tainos that have been found in
caves. They are wooden zemis or deities. Two are in the British Museum in London, while three are at the
National Gallery of Jamaica (1998, 44, 48).
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endeavors were dual: “Christianization and civilization.” Cooke says, “Their aim was
also to ‘civilize’ them with the gospel of salvation and the benefits of Western education,
culture, agriculture, industry and knowledge of the arts that these former Africans would
bring to them” (2013, XXIV). Moravian, Baptist, and Presbyterian missionaries, who
were Jamaicans, were sent from Jamaica in 1842. The Moravians went to Ghana, the
Baptists travelled to the Cameroons and Nigeria, and the Presbyterians went to Nigeria
(2013, XXV). In the present day, the sending of Jamaican missionaries continues with
more than ten different agencies that send Jamaicans to other countries to strengthen
Christianity (2013, 576-630).28

Historical Growth of Pentecostalism
The significance of the growth of Pentecostalism in Jamaica cannot be overstated,
and any survey of Christianity in Jamaica without looking at Pentecostalism would have
a lacuna. So now we turn to look at one author’s work that outlines the beginning and
growth of Pentecostalism in the country. Dianne Austin-Broos (1997), an Australian
anthropologist, wrote Jamaica Genesis: Religion and The Politics of Moral Orders, an
ethno-historical approach which sought to determine why a quarter of the population in
Jamaica has become Pentecostal.29 In the 1980s, she began to study Jamaican
Pentecostals, and she formulated a postcolonial study in her book, focusing on hegemony
28

These agencies are: International Missionary Fellowship (IMF), Back to the Bible Broadcast
(BBB), Inter Varsity/Inter Schools Christian Fellowship (IVCF), Men (Ministries) In Action (MIA), Youth
With a Mission (YWAM), Wycliffe Bible Translators (WBT), Congress on the Evangelization of the
Caribbean (CONECAR), Networking, Equipping & Sending Team for world Evangelization (NEST),
Great Adventure Ministries, and the Karios Focus: The George Liele Initiative.
29

She conducted field research over a 35 year time period in Jamaica, seeking to understand
Jamaican society and culture. She also wrote, “Politics and the Redeemer: State and Religion as Ways of
Being in Jamaica.” Nieuwe West-Indische Gids 70:1-31, 1996.

49

discourse.30 Austin-Broos’ interpretation view of why Pentecostalism grew rapidly in
Jamaica is that Jamaicans looked for a way to invert their socioracial power structure, and
they obtained this ability through the Pentecostal expression of the eudemonic rite. In her
main idea as to why Jamaicans turned to Pentecostalism, Austin-Broos returns to the
history of slavery, the marginalization of the Jamaicans, and how she thinks Jamaicans
must invert the socioracial power structure. Austin-Broos argues that through the
Pentecostal eudemonic rite of perfectionism, Jamaicans’ socio-racial world was inverted,
resulting in millions of Jamaicans converting to Pentecostalism.31
Austin-Broos elucidates numerous details concerning the historical progression of
Christianity in Jamaica, and some of her main points are now covered. As previously
stated, the British colonized the island in the mid-seventeenth century and held Jamaicans
in slavery up until the 1830s. Jamaican slaves were then emancipated in 1838. Two
30

Other works on African religion Pentecostalism are: Corten, Andre and Ruth Marshall-Fratani,
eds. Between Babel and Pentecost: Transnational Pentecostalism in Africa and Latin America.
Bloomington, IN: Indiana University Press, 2001, and Fernandez, James. Bwiti: An Ethnography of the
Religious Imagination in Africa. Princeton, NJ: Princeton Univ. Press, 1982. A work similar to AustinBroos is: Toulis, Nicole Rodriguez. Believing Identity: Pentecostalism and the Mediation of Jamaican
Ethnicity and Gender in England. New York, NY: Berg, 1997.
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Her argument is that Europe brought to Jamaica the sense that sin was in the body and could be
controlled through moral discipline but was only fully conquered in death. West Africa brought to Jamaica
the sense of good and evil as companions, controlled through rite and the trick, which presented itself
through joy in life. African culture was viewed as sinful in relation to the European culture, and a
socioracial hierarchy became the standard practice. This creole discourse came together with North
American revivalism in Jamaica. Sin for Jamaicans was healed through transcendence rather than moral
discipline. African joy was part of the freedom after emancipation and intersected with Pentecostal North
American ideas of perfectionism. Moral discipline for Jamaicans is subordinate to the eudemonic rite, and
in Jamaican Pentecostalism, one becomes a saint through mystical immanence and eudemonic rite. She
says, “Perfectionism was used to address a history that had become Jamaican and thereby able to redefine
the new meanings that were introduced. Perfectionism became not simply a holy state but a state that
inverted the socioracial world.” Jamaicans wanted to escape their history of slavery, wage exploitation, and
unstable politics through the transcendence of Pentecostal religion. This perfectionism brought to Jamaica
by American revivalism required believers to go through an embodied rite to become a perfect saint. They
see themselves as completely transformed by an act of grace. Austin-Broos interprets this rite by saying,
“The saints’ claim to be morally perfect inverts a socioracial order that would normally confine the poor
and black to subordinate position” (Austin-Broos 1997, 126). Jamaicans sought perfection in their moral
and spiritual qualities because they wanted the socioracial order inverted, and combined with African
spirituality, they hoped for a lower-class saint to have a better religious standing (116).
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decades after this emancipation, what came to be known as the Great Revival occurred.
The Great Revival in 1860 and 1861 came from the American and British revivals of
1858 and 1859. During this time, numerous missionaries came to Jamaica. Missionaries
from the American Church of Christ arrived in 1858, and in the following year,
missionaries from the Salvation Army and the Baptist Missionary Society arrived. Due to
the missionaries’ work and the Bible being placed in the hands of Jamaicans, a group
called the Zion Revivalists was established (59-60). They were the first breakaway
movement from the established missionary churches. These Jamaican Christians were
spiritual enthusiasts who practiced forms of healing, which some of the missionaries
loathed. The missionaries required Christians to undertake moral discipline to eradicate
sin, but instead the Zion Revivalists looked to an ecstatic rite to deal with sin. The Zion
Revivalists also looked for the Holy Spirit to come and enter them for healing (59-62). In
addition, they drew from the poorest rural sectors of Jamaican society which existed in
isolation.
During the early twentieth century, orthodox denominations, such as Methodists
and Anglicans, continued to grow in Jamaica. They emphasized a morally disciplined
life, which for them was consistent with engagement with God. But these and other
orthodox denominations did not always look positively at Jamaicans. The Revivalists,
viewed by some as the folk religion of Jamaica, partially paved the way for the growth of
Pentecostalism (63-66).
At the turn of the twentieth century, many literate Jamaican Christians had a Bible
in their hands that they could read. Now they themselves could prove from the Bible
what they wanted, instead of following the missionaries’ rules. As Austin-Broos says,
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“The assumption of literacy and a new sense of the power of the text made this
fundamentalist rhetoric especially appealing. And one central tenet of this Bible-based
practice was implicit faith in the healing power of God” (79). Similar to its beginnings in
America, Pentecostalism’s forerunner in Jamaica was the Holiness church, which
preached sanctification by the filling of the Holy Spirit. In 1907, Isaac Delevante from
Jamaica wrote to the Holiness Church of God in Anderson, Indiana, describing Jamaica’s
recent earthquake and asked them to send missionaries to Jamaica. Through this
communication, George and Nellie Olsen, who were Americans of Swedish descent and
part of the Holiness Church of God, came to the island on July 30, 1907. Shortly
thereafter, Olsen and Delevante started a church in Kingston, Jamaica. Olson was an
active evangelist in the early twentieth century. It is hard to tell how successful he was
because the Jamaican census did not distinguish between Holiness and Pentecostal
churches. But in the 1921 census, the category “Church of God” first appeared with 1,774
adherents (97-99).
It was not until the 1920s that Pentecostalism started to have more followers. In
1917, J. Wilson Bell from Jamaica wrote to the Church of God in Cleveland, Tennessee,
asking for missionaries. A. J. Tomlinson, the leader of the Church of God, sent J. S.
Llewellyn in 1918 and then later sent J. M. Parkinson and his sister Nina Stapleton. They
all preached at numerous places, but Nina Stapleton witnessed a number of Jamaicans
convert to Pentecostalism who then became prominent evangelists. Two of these people
were Rudolph Smith and Henry Hudson, who would become “the first Jamaican
overseers of the Church of God of Prophecy in Jamaica and the New Testament Church
of God” (102).
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The Pentecostal Church of God continued through the work of Rudolph Smith.
He was an itinerate evangelist who started three churches from 1922 to 1924. The
converts at the churches he started subscribed to the Church of God Evangel, which was
the Church of God’s newsletter. As Austin-Broos writes, “The Evangel’s printed
material became an important legitimation of the Pentecostal message among the people,
tangible evidence that the proponents of the Pentecostalism were engaged with a larger
and more powerful world” (104). Smith was ordained in Cleveland, Tennessee, in 1935
and became an overseer for the church in Jamaica. Over his lifetime, he traveled
thousands of miles on foot and established ninety-six churches in the first twenty years of
his ministry (104-109). As the work of these men and others grew, their churches became
more self-sufficient. Consequently, some denominational leaders in the United States
thought they did not need to send more missionaries to Jamaica.32
More Pentecostal churches were established and grew in the 1940s and onward.
The Assemblies of God came to Jamaica in 1941, and a Unitarian church began in 1947.
In the same year, the United Pentecostal Church (UPC) arrived, a Pentecostal
denomination from the UPC founded in St. Louis in 1945. Numerous indigenous
Pentecostal churches grew, whether they were Trinitarian or Unitarian.33 Kingston City
Mission expanded widely (Trinitarian), as well as Rehobath Church of God in Christ
Jesus Apostolic, Inc. and Shiloah Apostolic Church of Jamaica, Inc. (both Unitarian). The
Pentecostal Gospel Temple (Unitarian) broke from the United Pentecostal Church in the
32

A. J. Tomlinson, the leader of the reorganized Church of God, said in 1929, “I do not advise any
of our people from the States go to these Islands. The natives can do much better than we can and at less
expense. They understand their people and the natives understand them. Their need is means to help with
their expenses” (Austin-Broos 1997, 107).
33

Trinitarians hold to the view that God is three persons coexisting in one entity, while Unitarians
believe that God is one entity and not three persons.
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1970s and continued to grow through the work of a female pastor. The Deliverance
Center (Trinitarian) in West Kingston expanded, including a television ministry in the
1980s. As Austin-Broos says, “Notwithstanding this indigenous dynamic, the three
churches that probably have had the greatest impact on Jamaica are the New Testament
Church of God, the Church of God of Prophecy, and the United Pentecostal Church” (2021).
In the 1980s, about half a million Jamaicans in a population of 2.3 million
claimed to be Pentecostal. Some of the growth of Pentecostalism was simply the transfer
of Baptists to this group. In the past, nominal believers put Baptist as their standard
affiliation, but the “Church of God” category became the standard affiliation for many.
So the numbers were not pure exponential growth taking into consideration nominal
believers and Baptist transfers (21).

The Jamaican Context in Relation to Jamaican Hosts
The survey on the background of Jamaica has been provided, and I now ask: how
is the survey relevant to STM? Three points emerge related to STM: 1) There are
significant earning power differences between short-termers and Jamaican hosts; 2)
Christianity has a strong presence in Jamaica; and 3) Even though the culture of Jamaica
is different from the U.S. and Canada, many Jamaicans are incredibly familiar with
aspects of North American culture.
First, the average American earns $53,960 per year, almost seven times more than
the $8,170 per year that the average Jamaican earns. I do not personally know the
earnings of every Jamaican host with whom I spoke, but most of them do not have the
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same earning power or financial resources as many of the short-termers. Short-term
mission teams minister to Jamaicans who may be living on 1 or 2 USD per day. These
financial factors affect STM, the hosts, and the Jamaicans to whom they are ministering.
Short-termers should be aware of this financial divide between them and the Jamaicans.
This can lead to Jamaicans seeking to get possessions and money from short-termers, so
short-termers should know that Jamaicans may approach them and ask them for
something. The short-termers need to be prepared with that to say in response to
Jamaicans’ requests.
Second, Christianity is everywhere in the nation, and the Jamaican hosts have a
strong Christian background and heritage. A Christian presence has been in the country
for a minimum of four centuries. Jamaicans have also been engaged in sending
missionaries to other countries for the last 150 years and to this day want to continue in
this mission. Short-termers should be aware that Jamaica is one of the most Christianized
countries in the world, and there are thousands of churches in Jamaica. The implication of
this for STM is that those participating on trips should know that they are going to a
Christianized country. Short-termers should be aware of this historical presence of
Christianity.
Third, this history of Jamaica is unique in relation to the histories of the U.S. and
Canada, and the culture of Jamaica is inextricably bound up in its history. Jamaica’s
culture with its food, distinctive Patois language, and even how the country is related to
the birth of Rastafarianism is unique and foreign to the average short-termer. However,
even though STM teams may encounter Jamaica as a foreign land, the Jamaicans hosts I
interviewed are incredibly familiar with the culture of the STM teams. The hosts know
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about the cultures of the U.S. and Canada through tourism, migration, and globalization.
As previously mentioned, Jamaica is a tourist hotspot with over 2 million tourists coming
to the island every year. The country is dependent upon tourism for part of its GNP, and
Jamaicans are familiar with tourists from North America. In reference to Jamaican
migration, Jamaicans have been on the move for centuries for a myriad of reasons. Many
Jamaicans are familiar with North American culture because they have family members
who live in North America. The implication is that Jamaican hosts know more about the
culture of the short-termers (some Jamaican hosts have hosted hundreds of STM teams)
than the short-termers know about the culture of the Jamaicans.

Conclusion
Jamaica is a relatively young country of only 53 years at the time of this writing,
and Jamaica as a civilization within the Caribbean is barely 500 years old. It is not an
ancient country with antiquity for it has no Great Wall of China, no Pyramids of Egypt,
no ruins of Pompeii, and no Catacombs of Rome (Roper 2011, 112). In that way, Jamaica
is historically and culturally different from some of the countries of the world. There are
many issues in Jamaica to which there are no easy solutions. The history of the nation is
replete with the brutality of slavery, and even after Jamaica gained its independence from
Britain, Jamaica still struggled as a nation. Jamaica has struggled with a slowly growing
economy for decades, and the country also struggles to repay their debts. Jamaicans who
obtain tertiary degrees struggle to find employment in the country; therefore, 85% of
these graduates move to another country for work. Poverty and violence negatively affect
Jamaicans, and the Caribbean is the most violent area of the world. Notwithstanding
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these issues, Jamaican is known world-wide for its athletes, music, and culture, and it is a
tourist destination many desire to visit. The historical presence of Christianity is strong
on the island, and there is a church every few miles almost wherever one travels.

57

CHAPTER THREE
LINKING SOCIAL CAPITAL

Han' go, paki come.
– Jamaican Proverb (meaning: When you reach out a hand, good things come back to
you.)

Short-term teams are obviously a huge blessing in terms of their resources and what they
bring.
– Jamaican Host

My informant Pastor Lemar arrived at the mission base where I was staying at 9
AM to drive me to an interview with Judith, the administrator of an orphanage. As Pastor
Lemar drove, he honked the horn as he went around each blind corner so that
approaching vehicles would know he was coming. I thought, “Maybe I shouldn’t have
stepped in the car.” He was transporting me to the lush jungle, the “deep-deep rural” of
Jamaica, as Jamaicans say. Goats were tied with ropes to trees or thickets. Sale shops
were on the side of the road, selling jerk chicken and rice, stew, and other foods. As we
drove past a car stopped on the side of the road, a Jamaican man saw me in the car with
Lemar and shouted, “Hey Patrick!” I looked at Lemar and said, “Why did that man look
at me and call me Patrick?” Lemar said, “He’s a trickster. He wanted you to think that he
knew you. He wanted us to stop the car, and he wanted you to feel guilty about not
talking to him. He’s pretending to know you so that he can get something from you or
perhaps steal something from you.” I thought it was a bizarre trick to pull, but I found
Lemar’s advice helpful later on because other Jamaicans approached me in cities,
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pretending to know me.
As Lemar continued driving, what caught my attention were the terrible
conditions of the pavement. Lemar had to slow down to five miles an hour at times to
make it over the gaping holes. Some sections of the road had been washed out in rain
storms, and one hole we encountered was at least two feet deep. I thought, “There is no
way we are going to make it through that hole without ripping off the bottom of the car.”
But Pastor Lemar skillfully drove through the hole, and after another ten minutes of
driving, we arrived at the orphanage.
Even though the orphanage was 20 years old, some of the buildings were not fully
constructed. One building had a fully functional bottom level, and two masons were
laying cement bricks on the second level of the building. Another one-story building was
half completed with rebar sticking out of the roof. Lemar and I got out of the car, and he
walked me over to meet Judith, who had hosted numerous STM teams. As I entered
Judith’s office, I shook her hand, and she then sat behind her desk. We talked for a few
minutes, and I asked her, “Judith, how many teams do you host every year?” She said,
“About 15.” Without any further questions, Judith said:
I can’t tell you how much short-term mission teams have affected us for good.
The exposure and assistance that we have gotten from teams are wonderful. The
short-term mission teams come, and they always want to know what our greatest
need is, and they always want to help the children. There are those who want to
come and help the staff. They want to come, and they hear our story, and they
find it interesting because even though we are registered with the government as
an orphanage, we don’t get a lot from them. Financially, we get nothing. We have
to depend on sponsors and donors for the orphanage to run, and it is through these
groups that these doors are still open. They go back, and they tell their churches.
Some even invite us. Our orphanage is still in the constructing stage. We need
infrastructure. Teams will fundraise, send the funds to us, we buy the materials
they will be using, and they come and do the labor. They haul dirt, carry blocks,
and help put up the structure. They paint built furniture we need. They may buy
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some things we need like windows and doors. They bring supplies which our
children really need. They do so much.
We try our best to be accommodating to teams not only because of what they can
assist us with but in showing them how we daily run the orphanage. They know
that they have a lot to do, and it encourages them that they are contributing to
something worthwhile. I was encouraged to put up a Facebook page for the
orphanage, and I did. And it has been wonderful. When something is happening,
the teams see the pictures, and they love to know that and they are with us. They
know exactly what is happening from day-to-day here. They really appreciate
that, and some of these groups have set up a database and get sponsors for the
children. When they get the funds, they send it to us, and that helps to run the
orphanage, especially where food is concerned. We feed them three times a day
and snacks in between. They are continually helping us. They are genuinely
interested in what we’re doing and the goals that we are trying to achieve. They
willingly come on board, and they do their best to help us achieve those goals.
They see the progress that is being made in the orphanage with the infrastructure
and with the children and how they have grown.
I then said to Judith, “How do the children respond to the students?” She said,
“They love them. They wouldn’t mind having them all day. They love the interaction.
They appreciate them coming, and whatever they give to them, they appreciate it. They
are always saying, ‘Thank you.’” After the interview, I thanked her for spending the time
with me and answering my questions. She expressed her gratitude in talking with me, and
then walked with me back to the car where Lemar was waiting to drive me to the next
interview in the afternoon.
This interview is described and part of the transcript is provided so the reader can
partially envision what it was like to hear from Judith and to see her appreciation of
STM. Why is STM viewed so positively by Judith? The orphanage has financial
difficulties, and there are times when they only have enough food for two more days for
the children. The staff waits and prays that someone will donate food or money to them.
The orphanage is being helped financially by STM teams, and that is one of the reasons
why Judith appreciates these teams. Two American mission organizations that specialize
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in sending STM teams have even partnered with this orphanage, offering it as a
destination for a STM trip.
This story illustrates the first sub-research question, which I address in this
chapter: How does linking social capital function in STM in Jamaica? The central
argument I make in this chapter is that the main result of STM in Jamaica is the linking of
social capital from the STM teams to hosts. This linking of social capital functions
through the STM teams as they bring money, resources, and attention to the ministries of
Jamaicans so that the hosts’ ministries are strengthened. The teams from North America
are not bringing Christianity to Jamaica because Christianity has been there for hundreds
of years. The orphanage is a Christian orphanage, and Judith and some of the staff are
Christians. The far-reaching effect that STM brings to this orphanage and other hosts
across Jamaica is providing an avenue for linking social capital between the STM teams
and the hosts. I argue that the theory of social capital describes the primary function of
STM in Jamaica.

Social Capital Theory
Social capital should not be understood in isolation of other forms of capital, and
there are five forms of capital that work alongside each other. The forms can be
understood separately from each other, but the forms are better understood in how they
are connected to each other. It was previously thought that capital existed in only two
forms: financial and physical; yet three more forms of capital were identified in the social
sciences: human, cultural, and social (Bourdieu 1985; Light 2004, 145).
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Table 3.1. Forms and Definitions of Capital (Light 2004, 146)
Form of Capital Definition
Financial
Money availed for investment
Physical
Real estate, equipment, and/or infrastructure
Human
Training that increases productivity on the job
Cultural
High cultural knowledge that can be turned to the owner's
socioeconomic advantage
Social
Relationships of trust embedded in social networks

Looking at Table 3.1 above, the first two forms of capital, financial and physical,
are what one may think of when hearing the term capital. Financial capital is money that
is available to someone or the money they possess. Physical capital can be real estate and
physical resources, which are any type of material good. The last three forms have been
recently noted in the social sciences (Bourdieu 1985). Human capital is the “investment
in training, education, or even work experience that increases one’s productivity and
therewith earns a money return” (Light 2004, 146). The main advocate of human capital
theory is Gary Becker, who received a Nobel Prize in economics for his writings (Becker
1993, 1996). Becker says that training and education are “the most important investments
in human capital” (1993, 17). A person who has skills own them as a form of capital, and
this capital is not found in the bank account of the person with the abilities and education,
but the capital lies within the person themselves (Light 2004).
The concept of cultural capital originated from the works of Pierre Bourdieu. He
understood cultural capital to be advanced cultural knowledge that leads to the
forwarding of the social and economic standing of the person with this capital (1979). An
example of cultural capital is to know how to dress for success for an interview. When
the job candidate presents themselves in suitable dress and is hired for the job because of
personal skills but also because of dress, the fact that they had the knowledge of how to
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dress partially earned the reward of a job. Other examples are proper table manners, the
ability to hold a conversation, and the ability to engage in small talk with a new
acquaintance. Cultural capital is different from human capital because human capital, as
Light says, “does not directly support personal productivity” (2004, 146).
The last type of capital, social capital, will be my primary focus in the rest of this
chapter. The first modern investigation of social capital was written by Pierre Bourdieu in
1980. Because the article was in French, it did not gain notoriety with English speakers
right away. For Bourdieu (see his definition in Table 3.2 below), social capital can
become a form of economic capital and is an avenue through which people can access
economic resources such as loans, resources, and money. Alejandro Portes says,
“Bourdieu’s definition makes clear that social capital is decomposable into two elements:
first, the social relationship itself that allows individuals to claim access to resources
possessed by their associates, and second, the amount and quality of those resources”
(1998, 3-4). More interest in social capital began in the early 1990s through the American
political scientist Robert Putnam’s work (1993) on Italy’s test of regional governance.
Putnam argued that different levels of civic engagement were the consistent predictors of
the performance of the different regional governments. He also looked at American
culture in his book Bowling Alone, and his thesis is that Americans have continually
removed themselves from civic responsibility. Putnam states, “The core idea of social
capital theory is that social networks have value.” He defines social capital as
“connections among individuals – social networks and the norms of reciprocity and
trustworthiness that arise from them” (2003, 18-19). Other researchers continued to
debate and define social capital (Portes 1998, Portes and Vickstrom 2011, Quibria 2003,
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Smidt 2003).
In religion, it is vital to understand how social capital works because, as Putnam
states, “our evidence shows, nearly half of all associated memberships in America are
church related, half of all personal philanthropy is religious in character, and half of all
volunteering occurs in a religious context. So how involved we are in religion today
matters a lot for America’s social capital.” He continues, “Faith communities in which
people worship together are arguably the single most important repository of social
capital in America” (2003, 66). In American Grace, Putnam argues that congregations in
the U.S. produce bonding social capital as they volunteer together (2010). Other leading
sociologists, such as Nancy Ammerman in Pillars of Faith, also argue something similar
to Putnam. In her study on congregations from 1997 to 2003, she found that there is a
link between faith and service and that congregations want to “serve the world in addition
to serving their own members” (2005, 115). These sociologists have found that there is a
relationship between the faith of members of congregations and their volunteerism.
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Table 3.2. Definitions of Social Capital
Authors
Definitions
Baker
“A resource that actors derive from specific social structures and then use
to pursue their interests; it is created by changes in the relationship
among actors” (1990, 619).
Bourdieu
“The aggregate of the actual or potential resources which are linked to
possession of a durable network of more or less institutionalized
relationships of mutual acquaintance or recognition” (1985, 248).
Burt
“Friends, colleagues, and more general contacts through whom you
receive opportunities to use your financial and human capital” (1992, 9).
Knoke
“The process by which social actors create and mobilize their network
connections within and between organizations to gain access to other
social actors' resources” (1999, 18).
Portes
“The ability of actors to secure benefits by virtue of membership in
social networks or other social structures” (1998, 6).
Putnam
“Features of social organizations, such as networks, norms, and trust, that
facilitate action and cooperation for mutual benefit” (1995, 67).
Woolcock
“The information, trust, and norms of reciprocity inhering in one's social
networks” (1998, 153).

Bonding Social Capital
Some of the definitions in Table 3.2 focus on external or internal ties because
scholars distinguish between three forms of social capital: bonding, bridging, and linking
(Macke and Dilly 2010; Onyx and Bullen 2000; Woolcock 2004). The first type, bonding
social capital, connects people who are like one another, and this capital is vital for
“getting by” (Putnam 2004, 143). In the above definitions, Putnam focuses on internal
social capital or the collectivity and linkages among similar groups or individuals. This
bonding social capital reinforces exclusive identities and homogeneous groups. Examples
of bonding social capital are “ethnic fraternal organizations, church-based women’s
reading groups, and fashionable country clubs” (Putnam 2003, 22). This bonding social
capital “is characterized by strong relations of mutual aid in the local context and high
levels of participation, which results in dense multi-functional strong ties but localized
trust” (Macke and Dilly 2010, 127). This capital is “a kind of sociological super glue”
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(Putnam 2003, 23) that holds society together along with neighbors, friends, and
immediate family (Woolcock 2004, 186).
Robert Wuthnow writes about social capital and does not use the term bonding
social capital but refers to it as identity-bridging social capital, which spans across racial,
ethnic, religious, sexual, and national lines. These divisions focus “on the ways people
think about themselves and their definitions of ‘us’ and ‘them’” (Wuthnow 2002, 670).
Portes comments on a positive effect, saying, “Bonding social capital is good for
undergirding specific reciprocity and mobilizing solidarity,” but he also says there is a
negative effect whereby it “may also create strong-out-group antagonism” (2000, 22-23).
Portes points out that the undesirable effect of bonding social capital can be the exclusion
of others (1998, 2000).

Bridging Social Capital
The second type, bridging social capital, connects people who are unlike one
another, and this capital is vital for people who are “getting ahead” (Putnam 2004, 143).
This capital is focused on external networks and includes people from divergent social
clusters and would include associates and distant colleagues. In Table 3.2, Baker, Burt,
Bourdieu, Knoke, and Portes focus on external networks of the actor where he or she
endeavors to gain more capital, often physical capital. Some examples of bridging social
capital are “the civil rights movement, many youth service groups, and ecumenical
religious organizations.” Putnam says that this capital is “a sociological WD-40” (2003,
22-23), whereby it keeps society functioning smoothly.
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Linking Social Capital
However, the third type of social capital, linking social capital, is the connection
from people in positions of authority, who have more access to wealth, influence, and
power, to people who have less access to wealth, influence, and power. Linking social
capital can perform a special function in lessening poverty and furthering development.
One of Woolcock’s definitions of linking social capital is “one’s connections to people in
positions of authority” (2004, 186). Macke and Dilly say that linking social capital
“considers relations of unequal power. It is different from bonding and bridging social
capital in that it is concerned with relations between people who are not on an equal
footing” (2010, 127). Robert Wuthnow does not use the term linking social capital but
calls it status-bridging social capital, writing:
[It] refers specifically to networks that span vertical arrangements of power,
influence, wealth, and prestige. It focuses on the potential for linkages between
rank and file member of society and elites. It suggests possibilities for those with
less influence to acquire influence and other resources through their connections
with persons of higher status. Status-bridging social capital may, therefore, be
increasingly important as a way for disadvantaged people to acquire assistance
and other resources from high-status people in their communities. (2002, 670671)
The theory of social capital and specifically linking social capital has been used
by the anthropologist Robert Priest, who has studied STM for over a decade. In a study
on STM in Peru, he says, “I believe that an analysis of short-term missions as a part of
global social connectedness can be fruitfully explored in terms of bonding, bridging, and
linking social capital” (Priest 2007b, 181). He found that Peruvian evangelicos formed
partnerships through STM, and social capital was linked across these cultures. The shorttermers were bringing their Christian faith with them, but the Christian faith had already
resided in Peru for hundreds of years. Priest says, “One function, then, of these short-term
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mission trips is to create links between Christians with material resources and those with
less” (2007b, 182). These STM groups are building vertical social links between the
short-termers, who generally have more wealth and more access to resources, and the
hosts of STM, who have less wealth and less access to resources.
Priest points out that only 9% of the Protestant pastors in Peru have an income of
over $550 a month, and 41% receive less than $125 a month, similar to the income of the
members of their churches. With the cost of living in Lima, Peru, it is almost impossible
to provide education, a proper diet, and personal health care on this income. The shorttermer will spend, on average, $1,800 for a two week trip to Peru, almost equal to the
annual average salary of pastors in Lima. A short-termer from North America has greater
access to upward mobility and wealth than Peruvian pastors have. The wealth, in the form
of books, clothing, construction supplies, gifts of money, and technology, are linked to
those from a markedly different status of wealth. Priest notes that one STM group left
$4,275 for a Peruvian church while another group left $9,400 (2007b, 183).
Not only do STM groups bring resources and wealth, but Priest also says that the
groups open doors of access to Peruvian evangelicos. With a strong Catholic presence
and history in Peru, doors are often closed to Protestant pastors. Priest says, “One
Peruvian pastor explained, ‘If I knock on another Peruvian’s doors, they will see me, and
turn me away. But if I knock with you, a gringo, standing next to me, they will greet us
with a smile, open the door, serve us coffee – and listen attentively to what we say’”
(2007b, 184). When the STM groups travelled with the Peruvian pastor, the doors of
hospitals, jails, classrooms, and universities opened when access is usually limited to
these places for Peruvian evangelicos. Priest says, “Peruvians working with visiting STM
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groups will often say that they use the visitors as carnada, ‘bait,’ or an anzuelo, a ‘hook,’
to pull people in” (2007b, 186).
One team from North America was in Peru for one week and spent over $400,000
on expenses, travel, and hotel. Almost none of that money was directly transferred to
Peruvians. However, the North Americans’ efforts through the local church appealed to
many Peruvians, and several thousands of them visited the church. The church “was able
to build social connections with police, the mayor, medical personnel, gate-keepers at
hospitals and jails—all by virtue of linking social capital with North Americans,
connections across marked differentials of status, wealth, and power” (2007b, 187).
North American STM teams also bring attention and attraction to the hosts’
ministries (Barber 2010; Priest 2007; Villon 2007; Zehner 2013). In Thailand, Zehner
interviewed 100 individuals and about 75 separate churches, denominations, missions,
and NGOs. Referring to the attraction of the mission teams, he states:
There were many more reports of local churches, missionaries, and Christian
NGOs using the short-termers’ exotic “otherness” to attract audiences through
language teaching, martial arts, drama and music, children’s programs, and even
the building of houses and latrines. The visitors reportedly attracted audiences that
might not otherwise have interacted with the local church. (2013, 135)
In South America, the Peruvian pastor Joaquin Alegre Villon (2007) collaborated with
Grace Church in the U.S. who sent down 197 short-termers for a five day Callao Festival.
At the end of the festival, Pastor Villon had 600 new believers at the final reception.
Pastor Villon had around 100 new believers in church after the team left and said, “We
counted 5,294 decisions of faith made during the Festival. Between 300 and 400 of these
stayed in our church. We rounded this number up to make a 20% retention rate” (Villon
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2007, 132). All of this in Peru would not have been as likely were it not for the gringos
who arrived to collaborate in mutual ministry.

Linking of Social Capital and Jamaica
The relevance of social capital theory to STM is that bonding social capital
happens as homogenous team members bond with each other on their trip. The shorttermers who are generally similar to each other develop strong ties on the trip. Rick
Richardson found that evangelical college students who engaged in urban short-term
projects had an increase in bonding social capital, and some had their stereotypes altered
by the people with whom they interacted (2008). Then bridging social capital occurs as
the short-termers from a different social and cultural setting come to a foreign culture to
engage in mission work with the locals who are from a different social setting. The shorttermers and the hosts, who are from divergent settings, are together for a short period of
time on the trip.
Even though bonding and bridging social capital occur through STM, the main
function for STM, I maintain, is the linking of social capital between the STM teams and
the hosts. The Jamaicans look to the short-termers as a helpful avenue to access
resources, and STM builds connections between people on opposite ends of the spectrum
of wealth. The implication here is not that the hosts do not share Christian equality to the
North Americans. The implication is that the Jamaican hosts, generally speaking, do not
have equal access to resources and wealth as the typical North American on a short-term
trip does.
The linking of social capital partially answers the question: why do hosts want
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STM? There must be some advantage for the hosts to continue to have STM teams come
to their ministry. Knock’s definition of social capital is worth restating here, as he says,
“[Social capital is] the process by which social actors create and mobilize their network
connections within and between organizations to gain access to other social actors'
resources” (1999, 18). The social actors are the hosts, and they organize themselves in
such a way as to deepen their connections to North Americans to access their resources.
However, hosts do not access resources for their own personal benefit (financial capital in
their own pocket). They access the resources for the benefit of others in their churches or
those who are ministered to in their mission organizations.
The hosts do not consciously think, “I need more social capital,” but they see how
valuable STM teams are, and they then want to build additional transnational connections
to have additional capital linked to them. A Jamaican pastor who hosts 30 teams a year
said that he will “tease” short-termers, saying, “When you come, it makes me look good.”
Taking an interpretive approach with this statement, I suggest that the pastor gains
respect, credibility, and honor in the eyes of the church he pastors and in his community
when he works with STM teams. His level of social capital increases as he hosts teams,
and he builds admiration and esteem from others because he links North Americans to his
fellow Jamaicans. The STM teams generally have more access to money and resources,
and the social networks formed through relationships with members on trips are a
valuable asset for hosts. This transnational network is thickened for the hosts (Offutt
2011), and the hosts see this relationship as a cherished benefit to strengthen their
churches or ministries. They use the relationships to financially strengthen their
ministries as well (Zehner 2013, 140-141).
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This next chart (Figure 3.1) uses exemplar quotes grounded in the data that
demonstrate the three assets that flow through the linking of social capital between the
hosts and STM. In the coding process, I applied the code of “linking social capital” to the
interviews (101 times), and I found three main assets that flow to the hosts through the
linking of social capital: money, resources, and attention to their ministry. The chart
shows a quote from the text of the interviews which is then connected to one of the three
main asset categories. Whenever the interviewee in the quote says “you” or “they,” they
are referring to STM.
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TEXT

ASSET CATEGORY

RESULT

"Workgroups...came down, and largely, most of
the money was from them. But we did our own
thing on a few occasions to find funds locally.
But they match us."
"They will send money ahead of time to provide
material, and sometimes while they were here,
they will buy things."

Money

"You have access to financial resources that can
be a blessing."

"You are God’s channel. You are bringing divine
resources, and you are a channel to meet human
needs."

"It is a matter of resources for one. We are
grateful to receive the help resource-wise..."

Resources

"Short-term teams are obviously a huge
blessing in terms of their resources and what
they bring ..."
"If we should have a local VBS, it would have
not brought out so many persons. When the
Americans come down, we get a great influx
of them."
“We locally had a VBS, and we had maybe 30
persons, but when a group comes we have
300, 400, or we have 500. You see the great
impact.”

Attention to
their Ministry

Figure 3.1. Three Assets Flowing Through STM to the Hosts
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Linking
Social Capital

Money and Resources Linked
Of the 60 agencies (churches, mission organizations, schools, etc.) involved in
this research, 48 (80 percent) reported that they hosted construction teams. These teams
brought all or most of the money to complete the projects. Now, looking at Figure 3.1,
the first three exemplar quotes show how the hosts access money through the teams. The
host positively sees the gifts, exchanges, and donations of money to enhance their own
local ministerial work. The next three quotes are connected to resources, and the
Jamaicans spoke to me repeatedly of how they lacked resources to accomplish their
goals. They acquire some resources and funding locally, but what the North American
STM teams give exceeds what they are able to find locally. The final two quotes refer to
the attention that their ministry receives when foreign STM teams come to their church or
mission organization.
I am not suggesting that the hosts whom I interviewed simply used STM to
acquire money. That is not the implication here, but the argument is that the relationships
developed through STM are a form of linking social capital. Money is given from the
team members to the hosts, who do not have the same earning power as the North
Americans. To compare the overall average earning power of Jamaicans to residents of
the U.S. and Canada, the Human Development Index (HDI) and the Gross National
Income per capita in purchasing power parity (GNI, PPP) are used. The HDI was
developed by the United Nations to quantify the welfare of societies all over the world.
The HDI is composed of three indicators to rank countries: life expectancy at birth,
literacy in school enrolment, and Gross Domestic Product (GDP) per capita. The HDI
relates overall quality of life and economic growth to evaluate how successfully resources
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are used to promote health and education. The GNI, PPP expresses the GNI of each
country in terms of what can be purchased in that country, providing a means to compare
purchasing power in a more equitable manner.
Table 3.3. The HDI and GNI, PPP of U.S., Canada, and Jamaica from 2013
Compared (Data from: United Nations Development Programme, c, d, e; The World
Bank, b)
Country
Pop.
HDI
HDI
GNI, PPP
GNI, PPP
(millions)
Rank
Rank
U.S.

320

0.914

5

$53,960

6

Canada

35

0.902

8

$42,610

13

Jamaica

2.78

0.715

96

$8,170

94

Table 3.3 shows the economic divide between the GNI, PPP in Jamaica with the
U.S. and Canada. The average American earns 6.6 times more than the average Jamaican,
while the average Canadian earns 5.2 times more. Table 3.4 demonstrates the breakdown
of the costs of a STM team coming to Jamaica. This is the cost for a seven day trip for
one person that each mission organization requires to be paid in advance before the team
arrives. These numbers are from documents, emails, and personal conversation with
hosts. The Ministry Contribution/Construction column is money that each short-termer
pays in order to help cover the costs of the ministry activities and/or construction projects
that he or she will be participating in while in Jamaica. Airfare is in addition to the costs
on the following chart and costs about $550 on average (although the cost may be more
or less by $50 or $100 either way as of 2014).
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Table 3.4. Cost in 2014 for One Person on a STM trip to Jamaica
Food, lodging,
Tourism
Ministry
&
experience
Contribution/
transportation
Construction
Mission
$500
$0
$1,050
Organization #1
Mission
$500
$0
$0
Organization #2
Mission
$500
$20
$265
Organization #3
Mission
$470
$25
$235
Organization #4

Total Cost

$1,550
$500
$785
$730

The STM team spends the above amounts of money for each short-termer on the
trip, and the team arrives in some places in Jamaica that are not as wealthy as the shorttermers are. One of the pastors named Lamar, who I interviewed, spoke to me about the
financial difficulties of living in Jamaica. Pastor Lamar lives in a deep rural part of
Jamaica, and he said that the average offering in his church of 100 people was
approximately 50 U.S. dollars a week. He said that out of that total offering, the church’s
electric bill has to be paid, along with other expenses, and then he would be paid some of
that money. He mentioned that up to 70 percent of his congregation is unemployed. Many
of the people in his church depend on income from the tourism sector and that some of
the males hustle. Hustling is having a job for a day or two. The man who hustles may
work for a day pouring concrete and then not work for the rest of the week. Pastor Lamar
said, “Our area does not give job opportunities.” He went on to explain the situation of
the average congregational member in his church who lives in his area and travels for
work and stated, “He makes $60 a week American as he goes into Montego Bay for
work.” The person earns $12 a day and spends between $6 and $8 to travel from their
home to work and back using taxi and bus service. The person is left with $4 to $6 from
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their work for the day. The pastor then says, “You haven’t eaten lunch yet or breakfast or
dinner. Maybe you have a wife and kids, rent, and utility bills.” He was implying that it
was next to impossible to earn a living this way. Pastor Lamar was barely getting by
financially and he reported that his church did not have the financial backing to engage in
any building projects. This demonstrates some of the financial situations in some of the
rural churches in Jamaica.

Examples of Money Linked
Another Jamaican pastor named Malik had been trying to build a back section on
a church building for many years and was not able to finish the project. Pastor Malik had
been trying to raise money to construct this section and said, “We have had concerts. We
have had fundraisers. But we just couldn’t raise the funds. It simply just couldn’t
happen.” They had been working on this construction project for 14 years, and he shared
how STM were able to bring the extra money to finish the project in a few weeks. Pastor
Malik stated, “We may be able to just raise 20% of the money and the other 70% or 80%
is from the STM team’s contributions. To be honest, if it had not been for our brothers
and sisters and their service to the Lord, all of this would not have been a reality.” The
“this” he was referring to was the building that was completed and the VBS that the team
was helping with. Another example of money being linked is from a deacon of a church
who I interviewed, and he told me that their church building had burnt down 20 years
ago. I asked him if the church could pay to re-construct the building, and he said, “No.
We have to really give thanks for the teams every day.” The teams constructed the
building section by section, with the first story being a first through third grade school. If
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there were no school in the area, the children would have to travel an additional 15
minutes to another school. Short-term missions in these instances brought the needed
money for the hosts to complete the construction projects that would not have been
finished otherwise.
Other times, money is linked because a North American pastor goes on a trip and
gives financially after the trip is over to a need in the Jamaican church he visited. An
example of this is Pastor Lance, who has hosted teams for the past 10 years with many of
these teams leading a VBS for the church. Pastor Lance told me of a situation in which a
water drum at his church had broken, they needed a new one, and his church did not have
the money to purchase a new water tank. He said, “The other day we needed a water
drum, and I called up a pastor in the U.S and said, ‘VBS is starting on Monday. We need
a water tank.’ The U.S. pastor said, ‘Give me a few minutes and let me call my officers.’
The following day the U.S. pastor said, ‘I just went to the bank and put the money in the
account for the tank.’” This is a case of how the relational connection allowed Pastor
Lance in Jamaica to access money for a need in his church that his church would not have
been able to fulfill.
Sometimes money is provided for a Jamaican who wants to become a pastor but
does not have the financial ability to attend seminary. Pastor Calvin in Ocho Rios,
Jamaica wanted to go to British Columbia, Canada, to study but was not able to afford the
school. A pastor from Canada went to Jamaica for STM and invited Pastor Calvin to
attend Bible College in British Columbia. On that trip was another person from this Bible
College who provided housing for Pastor Calvin and financially helped him while he
attended the college. Pastor Calvin remarked, “Our relationship has grown for the last 30
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years. There is no end to that story of what the possibilities are in terms of a short-term
trip.” The relationship that Pastor Calvin has with the short-termers from British
Columbia became and still is a valuable form of social capital for him.
On some occasions, the host is not the one who initiates the process to link the
money. In Mandeville, Jamaica, Pastor Umar has teams that often come from a church in
Georgia. One day, the pastor in the Georgian church said to Pastor Umar, “Is there
anybody that is interested in ministry who wants to go to Bible College and needs
training?” Pastor Umar said, “Not from this church. But there was a guy from another
church who spoke to me, and I helped to get some assistance for him to go to Bible
College.” Referring to the church in Georgia and the Jamaican man who needed financial
assistance, Pastor Umar stated, “They have committed to help him. When the student is
finished and if there is another young person who wants to go into ministry, they will still
give support.” This money given from the Georgian church supported the young
Jamaican man who wanted to go to a Jamaican seminary but did not have the full funding
to become a student.
Even North American hosts who are missionaries in Jamaica told me that they
lacked the finances on many occasions, and as a result, their ministry was not where they
wanted it to be. An American missionary named Fred hosts construction teams at a Bible
college, and he said, “Why don’t you short-termers just raise some money and send it
down here and employ the locals and give them jobs in several things?” He was
struggling with the issue of money and why churches would not simply send money to
the ministry he worked with in Jamaica. Fred stated that numerous construction projects
needed to be accomplished on the campus of the Bible College, for which there was no
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money at the school, nor could financial assistance be found locally. He told me that
STM team members “can raise the money for the construction project. But if they were
to go out and say, ‘We are taking up a collection to send money down to build a
building,’ they probably wouldn’t get a dime.” He then told me two different scenarios of
the only way possible for the college to raise money for repairing and constructing
buildings. The first was when he said, “If I’ve got youth kids [short-termers] coming
down here, and they are going out and saying, ‘I am going on this missions trip, and
we’re going to help build some sidewalks, and we are going to do some community
outreach for one of the local churches. We’re going to buy some food and put together
little food packets and give it to some of the needy,’ people will give to that.”
The second example Fred told me was that he needed $12,000 to pour the
concrete in a building they were constructing. He said he was not able to find anyone to
give the $12,000 outright, so there was no possible way to pour the concrete floor all at
once. He said, “I can break it down into thirds and get $4,000 at a time. It’s hard just to
get someone to send me that type of money, even though there are churches that could
easily do that out of their budgets and not blink or individuals who could do that and not
blink. You just can’t get it.” He said that he would try to get three different teams to raise
$4,000 and then come down and pour a third of the floor at a time. In this situation, the
North American short-termers bring money to the hosts so that the host can purchase
building materials for the STM construction project. All of this demonstrates that money
flows through these teams and ends up being a desirable asset of financial capital for the
host.
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Examples of Resources Linked
Many times in the interviews the hosts expressed that through their relational
connections to STM, their church, mission organization, seminary, or orphanage was able
to access resources that were otherwise not available to them. In some instances, the
materials or supplies that the hosts needed were more expensive in Jamaica, so the hosts
would ask the team to bring down the resources with them. On other occasions, the teams
brought the money so that they would engage in the work project with the hosts. As
Adrian, the leader of a mission organization in Montego Bay, said, “Most of the time it is
a resource challenge we face.” The leader was saying that he and other ministries have
ideas and projects that they want to work on and accomplish, but they do not have the
resources to undertake those projects. Some of the resources that the teams brought were
books, hymnals, literature, training materials, Sunday school resources, and clothing.
Pastor Clayton shared how they were lacking in resources as he said:
They came down on short-term mission trips to see what was happening and how
they could help. Once they came here, they saw what was really needed, and they
went back, and they spoke to their church, and they raised funds. We needed
chairs for people to sit on. All the chairs that you saw in church were provided by
the trips. The people on the trips talked to their home churches and helped us get
chairs. Almost all of the equipment in our church is a result of short-term teams
coming down and then going back to their churches and helping out.
This is another example of how Jamaicans positively benefit from the relationship they
have established with North Americans, which is the link to access the resources they
need.
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Examples of Attention to the Hosts’ Ministries
There were 12 Jamaican hosts who told me of how North Americans brought
extra attention and attraction to their ministry, specifically with attracting more children
to their VBS. The hosts were always seeking to bring attention to their ministry locally
but their ministry did not gain as much traction as when a STM team was there. One
church I went to was holding a VBS with two American teams leading the VBS
activities. Pastor Malik spoke of why the children in the surrounding community come to
VBS, saying, “It is an attraction for most of them. They like to see the Americans.” As
Pastor Malik was speaking with me about this subject, a female American teenage shorttermer was walking from the church building to the basketball court where all of the
Jamaican children were playing games. Two younger Jamaican girls were holding onto
the American’s arms. Pastor Malik and I both looked at the three of them walking and
then looked at each other, and he said, “It is like, ‘Look at somebody else [referring to the
color of the skin]. The children like to play with their team member’s hair and do all
those sorts of things.” The pastor then said, “If we should have a local VBS, it would not
have brought out so many persons. When the Americans come down, we get a great
influx of children. It provides the opportunity so that we can reach the unreached.” The
goal for this pastor in the VBS was to evangelize the unreached in his community, and he
found that it was effective to have STM teams so that his church could reach more
people.
In Montego Bay, Pastor Joel spoke of how having American teams granted him
open doors to places he would not usually have had access. He talked about the attention
he attracts when he brings a North American team to a public school. He stated:
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Surprisingly, it is easier to get into a school to do devotions if you are bringing a
group. If it is just you, it is probably more difficult. You can’t just call up a school
and say, “I am Pastor Joel, and I would like to do a devotion.” They will say, “No.
I don’t know you.” When you go with a group and they are doing a devotion,
people talk. They will ask, “Who was with this group?” “Pastor Joel.” Then I will
get a call, saying, “Can you bring a group to do devotions at our schools?” You
get things done by your reputation. There is an open door now, and the more
persons we have to go through that door and really reach people, it is better.
This pastor found that teams enhanced his own reputation in the community, and one of
the goals for him with the teams was that more Jamaicans would be reached with the
gospel.
Pastor Chad in Ocho Rios also told me about the attraction of Jamaican children
to his church because of American teams. He said, “I’ve actually had people walking five
miles to come to my church. The children know we have visitors coming from America
to do the VBS or ‘white people.’ A group is coming here and they [the children] say, ‘Oh,
white people!’ The teams that come here always attract a large crowd of children.
Always. So it is easier to evangelize them.” Also for this pastor, the goal is to evangelize
the unreached. He went on to say that children will bring their parents to church, and due
to the attention that the teams brought recently, there were 14 professions of faith, and the
pastor was now about to hold a new believer’s class with them.
At a mission organization in Ocho Rios, I asked the leader named Malcolm, “Do
you have more kids show up at VBS when Americans are there?” He said, “Absolutely.
Absolutely. There are many reasons for that. One is that it is more structured when it is
run and partnered with a mission team than when the local church runs it. You know,
sometimes the Americans bring a little gift here, and that attracts the kids.” Many times,
the American teams will bring candies, gifts, or craft items for the VBS, which the local
Jamaican church is often not able to afford, so children flock to the church to receive
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these items. Another example is Pastor Umar in Mandeville, whom I asked why there
were so many children at the VBS. He said, “Because of some of the little incentives they
get. The balloons, the crayons, and we cannot afford to give them that. But the group
brings these things, and they get toys. They also enjoy the teaching of the Word. The
bigger ones understand clearly, and children have made commitments and are still
following the Lord because of the visits of these groups.” This pastor fully appreciated
what the teams had done for him and his church, and he desired that the teams would
keep coming to his church.
A staff member named Romario at a mission organization in Kingston told me
that the teams are used in what he referred to as a “fishing ministry.” Romario said, “I
have one other thing that I call the fishing ministry, and whatever it is you can use to
attract persons and tell them about the Lord, that is always good. When the teams come
with their creative ways, puppet shows, style of dramas…it attracts persons to come. And
when they are attracted, they get to hear about the Lord and the fact that he came and he
died for us.” Other hosts expressed similar opinions on this subject of attraction.
The reasons as to why children were attracted to VBS and why other Jamaicans
would come to events when Americans were there is twofold. First, Jamaican children
enjoy seeing white North Americans with a different skin color. The Jamaican children
pull on the skin of the North Americans to see if their skin is real, and they play with and
pull at the hair of the North Americans too. Both parties are fascinated by the otherness
of each other. The second and more substantial reason is that some Jamaican children and
adults are hoping to access goods from the foreign team. It may be as small and simple as
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candy or craft items that the teams are passing out that the Jamaican children want. Or
some locals might be trying to get money or a gift from the team.

Short-Term Mission as Valuable Form of Linking Social Capital
I now suggest that money, resources, and attention given to the hosts’ ministries
become a desirable asset for the purpose of strengthening their local ministries. The
money, resources, and attention are welcomed by the hosts because they are sometimes
lacking in financial and physical capital. When the hosts try to access financial and
physical capital locally, it is not always available. Short-term mission, I argue, becomes a
good, an object (Offutt 2011), and ultimately a helpful and extremely valuable form of
capital that the hosts seek to link and acquire in their context. Looking at the hosts’
situations, many of them did not have the financial or resource capital needed to advance
their ministries. When the hosts started hosting STM, I suggest that they then began to
view STM as a way to reinforce the ministries they were involved in, which in turn
motivated them to host and recruit more teams. Some of the hosts were decidedly
motivated to recruit more STM teams. I asked Samantha, a host in Kingston, “What are
your future goals and dreams with hosting these teams?” Her response was, “To have
more throughout the year.” Samantha already had 40 teams a year come to the
organization she worked with, but STM teams were so beneficial that she was seeking
more teams.
Priest (2010) and Offutt (2011) have noted that hosts engage in strategies of
recruitment of STM. The hosts have various methods in recruiting more teams with some
of them travelling to the U.S. and Canada, going to churches and mission conferences
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giving opportunities for North Americans to come to Jamaica. A host in a mission
organization in Kingston named Joseph said, “When I go abroad, I recruit teams through
the convention to come to our church and preach. I used to travel to the States two or
three times a year. We would travel from Florida all the way to Michigan and try to
recruit teams.” Another host in Ocho Rios spoke of how he previously hosted two or
three teams a year up until 2011, but then he went to the U.S. and Canada to recruit teams
and has hosted 15 teams a year for the last three years. However, he said he still wants
even more teams. He said, “I am looking to increase that. I’m looking at a maximum of
20 teams per year.” Sometimes, hosts have the people who were on the STM teams
recruit their North American friends who would subsequently arrive with another team a
year or two later. Some hosts developed strong friendships with people in their
transnational network, and these people continue to return on trips to Jamaica.
Other hosts worked with a mission organization that was based in the U.S., and
that U.S. organization promoted the hosts’ ministries as places to go on a STM
experience. Returning to one of the definitions of social capital that arrives at the essence
of the relationships between the hosts and STM, Knoke says social capital is “the process
by which social actors create and mobilize their network connections within and between
organizations to gain access to other social actors’ resources” (1999, 18). The hosts are
the actors in this definition, and they look to gain access to the money, resources, and
attention that STM link to them with the end result being that STM are a highly desirable
form of social capital.
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Pitfalls of Linking Social Capital
The hosts accumulate positive benefits by hosting teams, but I now turn to
potential pitfalls of linking social capital across cultures and countries. What I have
presented may look like an exclusive Northern to Southern flow of resources, which
could contribute to a neocolonial mentality in some of the hosts. To show the adverse
effects of linking social capital, I first tell a story of how a host Jamaican pastor sought to
recruit a partnership with me, and this story becomes a crucial interpretive event. 34
On a muggy Wednesday evening, I was about to interview a Jamaican pastor
named Jordon. Pastor Jordon’s church was recommended by an American STM leader
whom I contacted while I was scheduling interviews. I spoke with Pastor Jordon on the
phone for five minutes that morning as we arranged a time to speak, and at 6:15 PM, I
arrived at his church. I spoke with Pastor Jordon and then Amos, the worship leader in his
church, for 15 minutes before the church service began.
At this point, Pastor Jordon left the interview to preach, but Amos and I talked
more about STM and life in Jamaica. This church had not hosted a STM team in at least
three years, and the masonry work on their church building was unfinished. He said his
church did not have adequate financial resources to finish the building, and it was
impossible for them to find money for the work. He said the only way the construction
could be completed was if STM teams helped, and he said about the teams, “We have to
really give thanks for them every day.” Amos and I talked for an hour until the
34

During the field work, some “research moments” stood out, and those unique moments should
not be rejected from analysis. Julian Murchison says, “These research moments can be influential because
they offer greater clarity for you, because they lead you to perceive more complexity, because they force
you to look in another direction, or because they completely change what you understand to be the primary
objective of your ethnographic research” (2010, Kindle Locations 3882-3884). When these events
happened, sometimes their significance was very clear, but other times I could not make sense of them until
after significant reflection. These research moments often become landmark stories that help the researcher
understand things at a deeper level than he/she had before.
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Wednesday evening service was over, and Pastor Jordon came to where Amos and I
were, opened the door, and stood in front of us. I never anticipated what he was about to
say. Pastor Jordon looked at me and said, “Maybe we can start a partnership with your
church?” Perhaps he was living out the Jamaican proverb, Han' go, paki come (meaning:
When you reach out a hand, good things come back to you); however, I was unprepared
for his statement and thought, “What? You want to start a partnership with me and the
churches I pastor, and you just met me an hour and a half ago? We don’t know each
other, but you leave our earlier interview, come back, and now you want to begin a
partnership?” Obviously, I refrained from saying what I was thinking, and I told him the
other truth, which was that the churches I served were not interested in a STM
partnerships primarily because of the ages of the members in the congregations, and
consequently, a STM partnership was unviable. He said, “What denomination are you?” I
said, “United Methodist.” He said, “I think we’ve had partnerships with Methodists
before. How about you come and preach here when you are back in town?”
At this point, I thought Pastor Jordon was still trying to recruit me for a church
partnership. I hesitantly agreed to preach at the church when I came back to the
community. However, a month later when I returned to the community, I declined the
invitation to preach. Why? I was unsure of his motives; he wanted to partner with me, yet
he did not know me. Why would he want to partner with me after a 15 minute
conversation? I thought, “I’ve heard all this talk about how Jamaicans want STM
partnerships based on relationships, but Pastor Jordon is preemptive with starting this
partnership before there was a relationship.” Did he see me and the partnership I could
provide as a way to access resources because their church building needed to be repaired?
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Informants told me to be careful as I walked on streets anywhere in the country because
when Jamaicans look at me, “they see dollar signs.” I was offended when one of my
informants told me that I was a walking dollar sign, but he stated that many Jamaicans
looked at me as an object from which to obtain money.35 Could it possible that Pastor
Jordon looked at me and saw dollar signs? Was he gazing at me as an opportunity to link
more social capital for him and his church? Pastor Jordon seeking to recruit me as a
future leader to take STM teams from the U.S. to Jamaica was not unique, but it was the
most straightforward appeal I encountered.36 These acts of recruitment from Christian
leaders were rare, yet when they happened, I maintain they were examples of hosts,
whom I barely knew, trying to establish a relational link to me, the foreigner, so that they
could link more social capital.
Perhaps if Pastor Jordon could recruit me, then he would gain status, honor, and
dignity in his community and church as someone with international ties. His standing and
position in the community would increase if he were able to secure an American
partnership. This recruitment event did not correspond with my research expectations,
and I interpreted the pastor as stepping over a relational line. Ellen Moodie, an
anthropologist who researched STM in El Salvador, spoke about an El Salvadorian who
requested money from her. “An explicit, personal request for money, which would
directly point to inequality and difference, is not supposed to be part of the experience.”
She goes on to say, “In some ways, bringing money into the equation violates the
35

Another Jamaican told me, “Trust me when I tell you that we are used to foreigners. We are
used to spoiling foreigners to get what we can from them. You don’t want that to be the gospel.”
36

Four or five hosts I interviewed to sought to recruit me to take a team to their church or
organization. They were more casual and flippant in their approach, not direct like Pastor Jordon. They said
things like, “Who knows, maybe you’ll be able to take a team here to us to lead a VBS one day?” I believe
they were genuine in their appeal to me because I spent a few days with them, so I knew them somewhat,
and a greater level of trust had been established between us.
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separation of spheres, whether private/public (in which family and intimacy is separated
from commerce) or sacred/profane (in which money, of course, belongs outside of the
church or spiritual encounters)” (2013, 158). Even though the pastor did not explicitly
ask me for money but for a partnership, I interpret his request as an appeal for resources
because many Jamaicans (not hosts) on numerous occasions approached me wanting to
sell me something or requesting money from me.
I argue that a cultural reason why some hosts may want STM is because some
hosts look to the white outside short-termer as a way to link resources. From a cultural
standpoint, generally speaking, Jamaicans look at people who have white skin and think
they are rich, and to have whiter skin is generally more desirable. Ian Thomson said in
The Dead Yard: A Story of Modern Jamaica, “The lighter your complexion, the more
privileged you are likely to be” (2009, 5). Hosts told me that Jamaicans look at me as a
white person and immediately think about how to get money from me. A Jamaican host
(who grew up in poverty), when she was a child was told by her mother, “Go beg from
the white people. They are all rich.” Also because of the heavy dependency of the nation
on tourism for its economy, Jamaicans look to acquire money from tourists. So there is a
cultural predisposition towards wanting outsiders or people of fairer skin to help them in
a financial way.

Dependency verses Unhealthy Dependency
The problem demonstrated in the previous story is that STM teams coming to
Jamaica (as well as elsewhere) can sometimes have the unintended effect of host pastors,
churches, and leaders in Jamaica wanting STM teams to do something for Jamaicans that
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Jamaicans should do for themselves. It is common for Jamaicans to have a sense that they
cannot get out of poverty. This “fatalistic mindset” says that someone must give to them
for them to get out of their impoverished economic state.
The Participatory Continuum (Table 3.5) speaks to this issue, as it shows the
different modes of participation when local people and outsiders are working together,
and the levels of participation move from co-option (top of the table) to participating in
collective action (bottom of the table). Corbett and Fikkert (2009) utilize this chart and
say there is no best participation method for every situation, for no one-size-fits-all
method is the paramount way to operate. They say, “The appropriate nature and degree of
participation depends on a host of contextual factors, including the mission of the
organization, the type of intervention being considered, and the capacity and culture of
the poor people involved” (149). It is not erroneous in every instance for a STM team to
do something for the people to whom they are ministering, but some teams complete
projects where locals are co-opted to participate. Corbett and Fikkert say, “Very few
STM trips are done in situations in which relief is the appropriate
intervention...Furthermore, most of the time, STMs to materially poor communities are
not even done in post disaster situations but rather in communities experiencing chronic
problems that need long-term development” (166). They go on, “Unfortunately, STM
teams are generally in ‘needs-based’ mode, bringing their knowledge, skills, and material
resources to the poor communities in order to accomplish a task as fast as possible”
(169). The relief method instead of the development method does happen with STM trips
to Jamaica.
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Table 3.5. The Participatory Continuum (de Negri et al. 1998, 4)
Mode of Participation Involvement of Local People Relationship of Outsiders
to Local People
Co-option
Token representatives are
ON
chosen, but have no real input
or power.
Compliance
Tasks are assigned with
FOR
incentives; outsiders decide
agenda and direct the process.
Consultation
Local opinions are asked;
FOR/WITH
outsiders analyze and decide
on a course of action.
Cooperation
Local people work together
WITH
with outsiders to determine
priorities; responsibility
remains with outsiders for
directing the process.
Co-learning
Local people and outsiders
WITH/ BY
share their knowledge to
create new understanding and
work together on plans to
form action with outsider
facilitation.
Collective action
Local people set their own
BY
agenda and mobilize to carry
it out in the absence of outside
initiators and facilitators.

I argue that STM sometimes generates unhealthy dependency, and that some hosts
look to Americans to finance their works.37 Other researchers have noted how STM
creates dependency (Johnson 2000; Maslucan 2007; Palmatier 2002; Raines 2008; Reese
2007; Schwartz 2007; Wood 1998). Glenn Schwartz says that the “dependency syndrome
has little to do with wealth or poverty. It has to do with the mentality on the part of both
the local people and the outsiders who try to help” (2007, 14). Schwartz spoke about a
church in West Africa whose leaders challenged them to focus on mission and
37

Six Jamaican and four American hosts told me they thought STM created dependency in their

context.
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evangelism, and the local people increased their annual offering from $45 to $61. A
missionary, who had been there for two years, was motivated by this appeal and gave her
life savings of $6,800 to the church. Schwartz remarked, “The result was that the pastor
simply began to ask where he could find more of that kind of money” (2007, 28). In
Mexico, Aaron Palmatier stated that some Mexican pastors have hosted so many teams
that their congregations refuse to donate to building projects because short-termers bring
money (2002, 231). And then in Zimbabwe and Rhodesia, Robert Reese (2007)
researched dependency in the two countries, and he argues that STM teams are trying to
do good work, but they are ignorant of the negative effects they leave on the locals. He
thought that STM can unintentionally contribute to a sense of helplessness and
dependency among hosts.
One serious critic of the negative effects of STM is Robert Lupton, the author of
Toxic Charity: How Churches and Charities Hurt Those They Help (And How to Reverse
It) (2012). He argues that most of the trips are to contexts where emergency assistance is
not needed but the area requires long-term development. He asks, “But isn’t it time we
admit to ourselves that mission trips are essentially for our benefit?” (2012, 69). He
thinks that many short-termers have good motivations, but the outcomes of their actions
are not helpful to the people they serve. For Lupton, STM teams do not empower those
being served, engender healthy cross-cultural relationships, improve local quality of life,
relieve poverty, change the lives of participants, or increase support for long-term
mission work. He thinks that most trips weaken those being served, foster dishonest
relationships, erode recipients’ work ethics, and deepen dependency. The work done by
short-termers could be accomplished better by the locals who have the skill set and need
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the employment. He wants people to stop “doing for” the poor and start “doing with” the
poor (2012, 29).
Unhealthy dependency happens in any relationship when one partner brings all
the money as the poorer partner waits for the wealthy partner to accomplish the job
because the poorer partner knows the wealthy partner can provide resources. Daniel
Rickett classifies two kinds of dependency: healthy and unhealthy. He states that
dependency is “the state of relying on someone or something” (2000, 13). To avoid
unhealthy dependency between Christian partners, he mentions seven taboos to avoid:
1)

Partners do not define goals and methods unilaterally.

2)

Partners do not base the relationship on a one-way flow of resources.

3)

Partners do not allow money to become the highly valued resource.

4)

Partners will not fund the full cost of a project without clear justification.

5)

Partners do not interfere in the administration of the partner’s
organization.

6)

Partners do not do for others what they can better do for themselves.

7)

Partners do not rely on one-size-fits-all policies (2000, 21-24).

Rickett then defines unhealthy dependency:
Unhealthy dependency occurs when reciprocity and responsibility are ignored,
overruled, or undervalued. If the accent is on the exchange of money or personnel
and not on the complementary contributions each partner makes, the importance
of reciprocity is easily overlooked. If resources are shared more for the benefit of
one partner than for the purpose of ministering more effectively to others, the
receiving partner’s responsibility is effectively sidelined. If one partner maintains
control over the decision-making process, the other partner cannot exercise
responsibility as a co-laborer. If one partner’s contributions are valued more
highly than the other’s, it is impossible to establish true reciprocity. In the end, if
a partnership is not joining in a common purpose and sharing complementary
resources, it cannot be reciprocal and it will not be responsible. (2000, 18)
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A Jamaican host commented on this type of unhealthy dependency that he observed in his
role at a mission organization. His job was to connect STM teams to Jamaican churches.
The STM teams would lead the VBSs at the local Jamaican churches during their trip.
He noticed that Jamaican churches got to the point where they said, “We can’t run a VBS
for ourselves.” The Jamaicans ceased teaching, helping with, or organizing the VBS, and
they stood back, watching the American short-termers run the ministry. The host said
about the STM teams, “They are actually doing Jamaica more harm than good by just
coming each year. They will come and bring stuff, giving it to Jamaicans, and the
Jamaicans have developed a dependency on the Americans.” He reported that most teams
neglected to ask for advice about running a VBS or working on a construction project. He
stated that the leaders and administrators at the organization for which he worked were
too reliant on STM teams’ activities.

Foreigners as Evangelism Bait
Another problem in linking of social capital is the issue of hosts using the white
foreigner to be the attraction to the gospel. A leader named Tara of a mission
organization in Kingston who had hosted over 40 teams in her lifetime observed this and
said, “When the foreigners are here, the locals flock to them for what they can get. We
don’t want them to flock to them for what they can get other than the Word, you know.
I’m speaking very openly.” This comment is significant because Tara said she was
“speaking very openly,” meaning this was a kind of insider talk, and she was being very
transparent, offering her opinion on the situation. She was not distraught at her fellow
Jamaicans, but she was mildly frustrated that they were trying to acquire something from
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the teams instead of coming to them to be taught from the Bible. Tara went on to say, “I
think basically that there are a lot of people in Jamaica that still have great regard for the
white man. Particularly in the rural areas, they are glad to see them.” Only a few
Jamaicans expressed concern like Tara about other fellow Jamaicans coming to see teams
because of what they might acquire from them.
However, I do think there can be a problem with using foreigners to attract
children to VBS. This research lends itself to messiness, and some contradictions arise
around this issue. A North American couple who has lived in Jamaica for over 10 years
has a totally different perspective and disagrees with how Jamaican churches use STM to
run VBS. The husband named Henry expressed frustrations with STM teams coming
down and handing out free stuff to children as a way to attract them to VBS. Referring to
VBS, Henry said, “We can’t do it because the American teams come down, and they had
suitcases and suitcases of stuff that they give out, and we don’t have anything to give
out.” Henry could not compete with the stuff that STM teams gave out, and he was never
able to have a successful VBS with more than 10 children. Henry’s wife told me that they
have been trying to teach the Jamaican youth for over 10 years in their community, and
she said that she could not attract them because she and her mission organization cannot
afford to give out candy and free stuff to the children. She said that she cannot compete
with the goods that STM teams dispense.

Conclusion
In conclusion, this chapter forms the backdrop in which the following chapters
should be understood. One must understand the fact that the theory of linking social
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capital is paramount in understanding STM in the Jamaican context and with STM in
contexts around the world. I have sought to demonstrate in this chapter that linking social
capital is a theory that sufficiently describes how STM functions. Then as hosts receive
these teams into their church, ministry, and mission organization, they primarily accrue
three benefits to themselves and others: finances, resources, and attention to their
ministry. The hosts are overwhelmingly positive in the view of what STM brings to them,
but we shall see in Chapter 5 on the best and worst practices and in Chapter 6 on the
cultural mistakes that there are numerous problems with how STM functions in the
Jamaican context.
There are positive and negative effects from STM in this linking social capital.
The positive benefits of STM cause hosts to seek to recruit more teams. I never
encountered a Jamaican host who said they wanted fewer teams, and even North
American hosts were actively recruiting teams. But North American hosts were more
cautious in the number of teams they brought to Jamaica. The story of Judith in the
introduction reveals the affirmative reports about STM, and in the case of this orphanage,
according to Judith, if it were not for STM teams, the orphanage would have closed its
doors a long time ago. Some of the downsides of linking social capital in STM are that it
can cause hosts to become dependent on STM in unhealthy ways, and the hosts can end
up looking to STM to solve the situations they face. The hosts may in fact be gazing with
a neo-colonial mentality at the short-termers, looking at them to support their Jamaican
efforts. Short-term mission teams can be doing things for Jamaicans when they should be
doing for themselves and working with local ministries in unity to overcome their
obstacles. The story of Pastor Jordon in the discussion section reveals a different side of
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the story of STM than presented by Judith and by other hosts. That event is significant
because it shows how some hosts can look at a Christian foreigner and want to recruit
him or her to a STM to church partnership. The tension between linking social capital in
a helpful manner while avoiding unhealthy dependency is a struggle that is not easily
resolved.
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CHAPTER FOUR
PARTNERSHIPS

Good frien' betta dan pockit money.
– Jamaican Proverb (Meaning: A good friend is better than money in your pocket.)

You are not giving things in your pocket as much as you are giving yourself.
– Lennox, Jamaican Host

I don’t think we want to partner with people who will just give us money, and that’s it.
– Opal, Jamaican Host

Of all the teams we had, there was only one where we started out fine, but it did not end
well. When a new person got on the board of this American church, we started to have a
hard time with them. They were asking for information from us that we didn’t think was
necessary. People in the States donated money to them, and they, in turn, were to give the
money to us. They tried to dictate to us what we were to do with the funds when we got
the funds. We were trying to tell them that the funds are used where they are most
needed. We suggested that the board come down and spend a few weeks to see what we
are doing. We are not stealing money. There is no fraud. There is no mismanagement,
and we couldn’t understand why they just suddenly started to behave like that. There
were a number of times that our administrator would travel around the U.S. and talk
about our church. People became interested and started sending funds, but it had to go
through that church and mission team. We ended up not getting any money. They said to
let them know whenever we had needs. We let them know about our financial needs, and
they would say, “Why do you need this, and what are you going to do with it?”
They were undermining us, and I said to them, “If what we are doing is pleasing to the
Almighty, then nothing will be able to stop what we are doing because it is not us, but we
are doing a service for Him.” Persons who came on those teams told us that the board
told them to keep an eye on us when they got here. They confessed that to us. These
people, our friends, couldn’t understand why the board wanted them to watch us. We
were like, “What? We are not hiding anything. It is all there for them to see.” We were
appreciative of what they did because they would send a team every year to assist with
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building projects and doing a VBS. Finally, the board of the church told us they were
leaving the partnership and were not able to manage us anymore. We were saddened with
how we parted, but we tried to do it as amicably as possible. That partnership was mindboggling as to why it happened that way. We parted, and I hope that they are not bitter
because we are not bitter. We have to continue what we are doing.
Tara told this story about the disintegration of the partnership that she had with an
American church that sent STM teams to her orphanage. She had other respectable STM
partnerships that lasted for years, and according to her, those STM teams were wonderful,
helpful, and giving. However, the partnership she described in the opening story was
filled with confusion, suspicion, miscommunication, and misappropriation of money.
What happened on the board with the American church, we will never know, but
international partnerships are not always healthy, nor do they stand the test of time. But
what can we make of this partnership?
To make sense of that partnership and the partnerships between STM teams and
their Jamaican hosts, this chapter first surveys some research on international
partnerships. I then expound upon Muneo Yoshikawa’s (1987) four-part theory of crosscultural encounter and communication. This theoretical cross-cultural typology brings a
coherent framework to describe ethnocentrically disastrous as well as strong and healthy
partnerships. I analyzed the data from the interviews I conducted to correlate the nature
and types of partnerships constructed between Jamaican hosts and STM teams to
Yoshikawa’s theory. I then argue from the data that Jamaican hosts aspire for three
characteristics in their partnerships. I finally look at three types of partnerships between
Northern and Southern organizations that have occurred in history and show that all three
types are active in partnerships in Jamaica.
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International Congregation-to-Congregation Relationships
Partnership is a debated term in missions today, holding different meanings for
different people. There have been helpful studies on international congregation-tocongregation relationships or partnerships (Brown 2008; Reeves 2004) and how people
from different cultures view money and friendships differently (Maranz 2001). C. M.
Brown (2008) conducted research on international congregation-to-congregation
relationships between churches in the U.S. and Ukraine. He looked at three separate
relationships. In the first relationship, he examined partnerships where the U.S. church
was trying to help the Ukrainian church. People in the Ukrainian church did not even
know they had a partnership with the American church, but the people in the American
church highly valued the partnerships and said they were impacted by STM trips to the
destination. Deep relationships did not form in the partnership, and “the Ukrainians
remained unempowered, opportunities for learning were limited and ministry results were
poor” (219). These partnerships eventually disintegrated.
In the second type of international congregation-to-congregation relationships that
Brown studied, he said,
The Ukrainian congregation primarily expected to form a deep, lasting
relationship with the American congregation, but they initially hoped that such a
relationship would include financial assistance…The American pastor and the
congregation leaders tended to speak about serving the Ukrainian congregation.
Like the other American congregations in this research, they understood that STM
should be field driven. Yet, the Americans decided when to conduct STM trips
and whether material-resource transfers occurred. (220-221)
The Ukrainians referred to this partnership as a friendship and were shocked and
offended that the American congregation only committed to a five-year term with them,
after which time they would consider working with a different partner.
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The third international congregation-to-congregation relationship he studied was a
14-year partnership between a Ukrainian church and an American church where
businessmen were the primary people involved from the American church. Brown found
that bridging and linking social capital created this international relationship, and the
American businessmen even started more partnerships with churches in the U.S. to link
them with the Ukrainian church. The American church would not fund 100 percent of
any work in Ukraine because they expected to see local involvement, and nine churches
were planted in Ukraine through this partnership (224-227).
Samuel Reeves (2004) researched a relationship between a Reformed church in
Michigan and a Baptist church in Liberia. Reeves initially worked in ministry in Liberia
and then worked with the church in Michigan, and he helped start the international
church-to-church partnership. Both churches sent STM groups and staff to the other, and
Reeves found that both congregations were positively influenced because of the
partnership. He also found that both parties learned cross culturally from each other (57).
David Maranz (2001) wrote about the differences between Western and African
views concerning money and their friends. Financial assistance from Western churches to
African churches is challenging because the African partners focus on the quality of the
relationship, where the Western churches tend to focus on the amount of money given.
Africans and Westerners think of money differently so partners need to hear from and
listen to each other.
These previous studies reveal that partnerships are not defined unilaterally, and
there can be many misunderstandings in partnerships. Partners from different cultures
understand the word partner differently. As in the case with Brown above, he mentioned
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that the American partner put a five year time limit on their partnership with the
Ukrainians, but the Ukrainians were shocked at this. For them, there was not definite time
limit on a partnership but a partnership was similar to a life-time friendship.

Yoshikawa’s Cross-Cultural Typology
To comprehend the nuances in the host-to-STM partnerships, the theoretical
typology of cross-cultural encounters and communication of the anthropologist Muneo
Yoshikawa (1987) is utilized. The typology is constructed upon the dialogical
relationship of Martin Buber (1937) and Buddhist perspectives on paradoxical
relationships, although I do not delve into either of those perspectives. Yoshikawa’s four
theoretical modes of cross-cultural encounter and communication are ethnocentric,
control, dialectical, and dialogical. Other researchers such as Nelson, King and Smith
(2011), Thomas (2003), and Wesley (2014) apply Yoshikawa’s four-mode typology of
intercultural communication to describe cross-cultural partnerships. In Going Global,
Nelson, King, and Smith (2011) use Yoshikawa’s typology to outline and explain
relational partnerships between congregations. Philip Thomas (2003) used the typology
(he renamed the first two types), thinking that partnerships should be based on mutuality
and reciprocity. He applied this typology to his church in the U.K. who had a partnership
with a church called All Angels Church in Zimbabwe. Similarly, David Wesley in A
Common Mission used the typology in his study on North American partnerships with
churches in Swaziland (2014).
All four modes can be found in a partnership simultaneously. However, each
mode can describe the partnership as a whole. I did not proceed into the research to test if
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these four modes were occurring with the hosts, but the data fits this typology. In Table
4.1 below, the number and percentage of hosts who reported each mode is listed. The
percentages do not total 100% because hosts reported having more than one team, and
they spoke about different teams functioning in different modes.
Table 4.1. The Modes of Cross-Cultural Encounter and Their Reported Frequency
% of Jamaicans # of NA stating % of NA stating
Mode of Cross- # of Jamaicans
stating
the
mode
stating
the mode
the mode
the mode
Cultural
Encounter
Ethnocentric
13
22%
7
37%
Control
8
14%
3
16%
Dialectical
39
67%
15
79%
Dialogical
13
22%
5
26%

Ethnocentric Mode
The first mode of cross-cultural encounter and communication is the ethnocentric
mode. In this mode “A perceives B only in A’s own frame of reference and that B is a
mere shadow of A” (Yoshikawa 1987, 320). How B is different from A is ignored, and
any cultural uniqueness is overlooked. The communication between the parties is onesided, and feedback is unsuccessful. Rynkiewich defines ethnocentrism as “the all-toohuman tendency to respond to other people’s ways by using one’s own culture, especially
values and feelings, to prejudge people’s behavior and explain differences as if they were
the result of perceived physical and mental differences (racism) or spiritual and moral
differences (elitism)” (2011, 24). In this mode, A is the dominant partner, judging B
through its own cultural lens and cannot understand why or how B is different from A. In
the ethnocentric mode diagram, partner A sees itself as the more powerful partner, and B
is not able to withstand the authoritative demands of A. David Wesley says, “An extreme
example of this approach entails Partner A devising strategies while ignoring or
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overlooking partner B, not asking for input. One reason for this condescension could
include ethnocentrism; dominant partners do not feel that the other partner proves equally
capable” (2014, 50). In this mode, the cultural differences are ignored, and the parties end
up speaking past each other, resulting in possible confusion and frustration in the
partnership.

A
b
Figure 4.1. Image Representation of Yoshikawa’s Ethnocentric Mode
(1987, 321)
The ethnocentric mode of intercultural encounter and communication was not the
main way STM functioned in Jamaica. Thirteen Jamaican hosts (22%)38 reported STM
teams functioning in this mode. The STM teams did not understand the differences of
Jamaican culture from their own culture and continued with their plans for their trip,
ignoring their host. A Jamaican mission director named Antwan hosted teams for 20
years and reported some groups acting with ethnocentrism. Antwan said, “We want to be
very careful that you don’t behave as if just because you come from North America or
because you are the person with the money or because you are the mission force that you
think that you are superior, but the ground is level all along.” Another Jamaican host
Pastor Clayton said some groups have this mentality. “[Some STM teams say,] ‘I am
coming from a superior country, and I am better, and I know what to do.’ We have had
groups with that mentality, which were very hard to work with.” In these instances, the
38

This percentage is of the total number of the Jamaican hosts, and in the beginning of each typology, the
percentage is provided.
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hosts were frustrated as the teams acted as though their North American culture was
better than the Jamaican culture.
Pastor Elijah shared with me a stunning example of the ethnocentric mode. He
was hosting a STM construction team in Jamaica, and the STM team asked him, “What
do you want us to do next?” Pastor Elijah responded, “We want you to paint the
building.” The leader of the STM team said, “What color do you want us to paint the
building?” Pastor Elijah said, “We want you to paint the building off white. This is
because if you paint it bright white or a strong white, it will be blinding and reflect too
much of the sun.” Pastor Elijah left the team because he had other responsibilities. The
team leader went to the local store, bought shiny white paint, and painted the building
bright white. Pastor Elijah returned and realized that the team ignored his instructions. He
was frustrated and said to me, not to the leader, “If they [the teams] do not listen and do it
their own way, then go ahead, that’s their own money. If they want to waste their money,
they are free to do so.” Pastor Elijah told me that a compliant team would be coming in a
few weeks, and he would ask them to paint the building the right color. Thus, the work of
the ethnocentric STM team was wasted.
In this example of ethnocentrism, the STM team acted as the controlling partner.
The STM team functioned as partner A controlling partner B the hosts. Effective
communication did not occur as the STM team essentially ignored Pastor Elijah’s request
as to the color of the building. The STM team ignored partner B’s advice and the STM
operated from their own cultural mindset. It also seems that Pastor Elijah knew that any
feedback that he would have given the team would have been unsuccessful. That may be
why he chose to ask another team to repaint the building.
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Control Mode
The second mode in Yoshikawa’s typology of intercultural encounter and
communication is the control mode. In this mode, “B is under A’s scrutiny. B is
perceived and manipulated as a thing or an object for A’s purpose. B’s cultural
uniqueness and differences are recognized, but they are manipulated in order to achieve
A’s objectives” (Yoshikawa 1987, 320). In this control mode, the main question asked is,
“Who sets the agenda?” One partner is trying to control the other partner so openness and
honesty between partners is not happening in this mode. About this model Wesley states,
“The model demonstrates risks as the dominance of one partner limits benefits of the
partnership by short cutting the mutual exchange of knowledge and experience” (2014,
53). Nelson, King, and Smith rename this as an instructive mode, stating, “According to
this model of partnership, the ‘dominant’ partner recognizes the needs of the other, but
sees the other essentially from its own perspective” (2011, 113). Philip Thomas writes
about this control mode, “In any partnership programme, Western Christians should ask
themselves whether they are talking at their partners, and doing things to them, rather
than working with them on things which they both see as important” (2003, 388). In this
mode, A is the dominant partner who is generally paternalistic and operates from a
colonialist mindset where it thinks it is the one to set the goals, policies, and procedures.
Partner A thinks that they must choose how, when and where materials are used when
they give materials to their partners.
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Figure 4.2. Image Representation of Yoshikawa’s Control Mode (1987, 321)
Only eight Jamaican hosts (14%) reported the control mode of intercultural
encounter and communication happening with STM. The story at the opening of this
chapter that Tara relayed to me is a prime example of the control mode. Tara said that
she and her organization were under the scrutiny of their American partner. The
American church acted as the dominant partner in the relationship and wanted to dictate
how, when, and where any funds were used as well as determine if there were a
legitimate need for funds at all. Clearly, the American church was the one setting the
agenda in the partnership, and while Tara said she and her organization were open with
their operations and use of funds, she did not sense the openness being reciprocated. This
example of the control mode shows this mode can lead to the partnership eventually
dying.
Other Jamaican hosts also agree the relationship can die if STM teams strive to
control the partnership. Lennox, a Jamaican host, said about the STM teams, “They came,
and they felt like they were connected. However, the trouble is when they went back,
their connections died because the problem is they started a benefactor-beneficiary
relationship. They were giving to Jamaicans, and the people never graduate from that.”
The teams worked on many construction projects, yet the work for the short-termers
became a project to complete, and the hosts were, in a sense, used to fulfill the desired
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project goals of the short-termers. Lennox was incredibly grateful for the work they
accomplished along with the money and resources that were linked, but he stated that the
relationships collapsed after the project was finished.
Pastor Antwan, a Jamaican host, also said, “It has been difficult to even just talk
with the churches sometimes when the teams come. It is like, ‘Here is a project,’ and they
do the project and it’s over, but what about some long-term relationships?” The hosts
wanted a deeper relationship, but the STM teams view the work in Jamaica as a project to
be completed, and they want to do something to and for the Jamaicans, instead of
working alongside them. In essence, the host becomes the object to influence for the
STM team’s own purposes.

Dialectical Mode
The third mode of intercultural encounter and communication is the dialectical
mode. In this mode, Yoshikawa states, “It is possible that as A’s thesis meets B’s
antithesis a new synthesis will be created which is unique and transcends the differences
of both A and B…The prime motive of A and/or B is fusion” (Yoshikawa 1987, 320). In
this mode, honest dialogue occurs, and the issues of ethnocentrism, control, paternalism,
and dependency start to fade away (Thomas 2003). Both A and B have a give-and-take
relationship where they do not view each other as the benefactor and the beneficiary, but
they begin to speak to each other instead of past each other. The focus in the dialectical
mode is transformation of oneself, instead of controlling the other party. As Nelson,
King, and Smith state, “A primary goal of dialogue is transformation, achieving deeper
understanding of one’s own position and admitting a willingness to be different, to
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change one’s thinking” (2011, 115). What happens in this mode is that A and B recognize
their differences and work through the differences by having authentic conversations.

A

B

Figure 4.3. Image Representation of Yoshikawa’s Dialectical Mode
(1987, 321)
The dialectical mode occurred more frequently than the other three modes. Thirtynine Jamaican hosts (67%) described having a STM teams who operated within this
mode of intercultural encounter and communication. The high frequency of this mode
being reported reveals that the majority of the hosts have strong partnerships with many
of their STM teams. One characteristic of this mode is that partners work through their
differences. Pastor Lance, a Jamaican, spoke about this:
All the other groups who have been to Jamaica so far, we sat down with them, and
we discussed, and we were working in collaboration. You know, you do this, you
do that, we want to work with you…When a person comes to you, they are
coming to work with you. If there is anything not culturally appropriate, I believe
the best thing to do is to say to that person, “We Jamaicans do it this way, not the
way you are trying to do it.” We have always made sure that there is
commonality, mutuality upfront before they even come.
For Pastor Lance, he practiced talking through the cultural differences that he
encountered with the teams so that the relationship with them would continue.
This dialectical mode is also characterized by learning from each other and not
having one party trying to control or dictate what the other one should do. Pastor
Glenmore, a Jamaican, has a 20-year relationship with an American church that sends
mission teams, and he spoke of how both partners need to learn from each other. He
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stated, “The experience of cross-cultural missions can be and should be one of the things
that help to mature the teams and my church. It is an opportunity for you to grow. We are
growing too….So it is both ways. When the teams say to us, ‘Maybe this is one of the
things you could do differently,’ you know, we listen, and we make those adjustments.”
With Pastor Glenmore, partners A (the short-termers) and B (the hosts) are not speaking
past each other, which is one of the characteristics of the ethnocentric mode, but they
communicate to each other. In that intercultural communication process, both partners are
changed as they learn from each other. Another Jamaican host named Pastor Chris
described this type of learning, “I don’t come as Mr. Know-It-All, but I want to learn
from you as well, and as I’m learning from you, you are learning from me. So there is an
exchange of giving and taking. That, I found, works the best.” When this type of learning
happens, there is a fusion of the partners and something new is created.
I also found STM teams and hosts working together on common goals and this is
also part of the dialectical mode. Judith a Jamaican host spoke about STM teams working
with the goals she had in her school, “They are continually helping us. They are
genuinely interested in what we’re doing and the goals that we are trying to achieve.
They willingly come on board and they do their best to help us achieve those goals. They
see the progress that is being made in the school with the infrastructure and with the
students and how they have grown.” Another Jamaican pastor gave an example of how a
STM built a stage in his church building, and the Jamaican pastor stated that everyone
was working towards a common goal. He said:
We had a group that came down and there was no stage in our church. They said,
“We are going to build a stage.” It was a joke because they said, “You are short
and people can’t see you at the back, so we are going to build you a stage.” But
they came in and they did a tremendous job, and people loved what they did in
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terms of helping with that. What they did when they left was they left the paint,
and we as a church painted the stage. It wasn’t just them doing something but
both of us contributed in whatever way we can. The best partnership is where they
come, and we are involved, and they are involved, and we are working side-byside, and we are working together to accomplish a goal. Those are some of the
best partnerships that we have.
This example shows the STM teams and the host working in conjunction with each other.
Another part of this model is that the partners speak to each other and not past
each other. This is the unlike the Ethnocentric model where partner A speaks past partner
B and does not care if they are understood or not. Jacob a Jamaican host commented on
this saying, “When a team comes up to me and says ‘How can we help you?” Or when
the team says to me, ‘What you want us to do for you?’ I always think these are positive
questions for them to ask.”

Dialogical Mode
The last mode of intercultural encounter and communication is the dialogical
mode. Yoshikawa describes the mode, “While A and B are separate and independent,
they are simultaneously interdependent…The emphasis is on wholeness, mutuality, and
the dynamic meeting of A and B. Even in their union, A and B each maintains a separate
identity” (Yoshikawa 1987, 320-321). In the ethnocentric mode, B becomes a shadow of
A, where both parties speak past each other; in the control mode, B is manipulated for
A’s purposes; and in the dialectical mode, A and B converse on equal grounds to listen
and understand each other. However, the dialogical mode is symbolized by the Mobius
strip or the infinity symbol as Yoshikawa builds on Buber’s idea of a two-fold movement
and also a paradoxical relationship with Buddhist philosophies. Yoshikawa says, “The
double-swing model pictorially emphasizes that act of meeting between two different
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beings without eliminating the otherness or uniqueness of each and without reducing the
dynamic tension created as a result of meeting” (326). The emphasis in this mode is not
on one party or the other but the focus is “on the dynamic flow of dialogical interaction, a
process through which the one and the other are constantly created anew” (326). Parties
A and B are not this side, and they are not the other side, but they are “the between.” The
mode focuses on awareness of oneself and the other party yet, “it is in the sphere of the
‘between’ that mutual rediscovery of self takes place” (328).

Figure 4.4. Image Representation of Yoshikawa’s Dialogical Mode
(1987, 321)
This dialogical mode was found in thirteen of the interviews with the Jamaican
hosts (22%). This mode is in reality the ultimate hope of what some hosts desired in their
partnerships but not what always actually occurred in the partnerships. For example,
Opal, a Jamaican who has hosted over 200 teams in the past eight years, described her
view of partnering with others. She said, “When I’m thinking of partnerships, I’m
thinking that both persons are giving as much as they get, in a sense. We won’t be giving
the same things and getting the same things.” This is an interchange between both parties
and a “dynamic flow of dialogical interaction” between the two of them (Yoshikawa
19873, 28). Opal went on to describe the basis for a partnership, “Partnership is just to
get to know you, and you get to know them as long as the intention is not, ‘I’m just going
to partner with you because of what you can give me.’ But the intention is to build
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relationships for the kingdom. The two of you together can do so much more than what
one of you can do when you have that partnership.” She describes a relationship where
something “new” is developing in which partner A and partner B are not out to get
whatever they can from each other, but the ultimate goal is that the two become
something new for the sake of the kingdom of God. Opal spoke of the best partnership
she has had over the years with an American STM team who had been coming to Jamaica
a few years before she joined the mission organization for which she works. She said that
the best teams were the ones “that you have made friends with and the relationship is
there…and they become part of the family.” Opal, like other hosts in the Global South,
used the term “family” to describe the best partnerships she has.
Other hosts did not describe concrete examples of how this dialogical mode
happened in their ministry, but this mode is theoretically what they ultimately yearned
for. Pastor Clayton, a Jamaican, who used to host one or two teams a year, said,
“Together we can work… Let’s partner together and do something, and it is so much
more successful because there is this unified approach. There is no doubt that we are on
the same page, and we are going to be fulfilling this thing together and giving God the
glory together.” Pastor Clayton spoke of the unity he wanted with STM teams. Lennox,
another Jamaican host, said
Come for a relationship. Come for a sustainable relationship around the cause of
the kingdom…We lack something and we have something. Let it be a genuine
exchange…It is a partnership, a friendship, a relationship…You are not giving
things in your pocket as much as you are giving yourself. That is a risk you have
to take…I think the future of the world is where people meet in a community of
mutual exchange of themselves.
For this leader, the goal of the partnership was “the cause of the kingdom,” and he
wanted people exchanging themselves, not just send money or resources to his fellow
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Jamaicans. Through the giving of oneself in the relationship, he hoped for something
new to be created.
Other Jamaican hosts mentioned that the STM teams and the hosts themselves
both lack something, and both parties need each other for greater ministry effectiveness,
This speaks to the aspect of wholeness in the dialogical mode. Pastor Adrian spoke about
how both parties have weaknesses, and each party should complement each other:
In everything, there should be balance. God put people together to help us grow,
and you put your strength to my weakness, and I put my strength to your
weakness. Rambo said about his girlfriend, ‘She’s got gaps, and I got gaps, but
together you got no gaps.’ It is a community of people who are working together,
who are committed to God, and to the advancement of the cause of God, and
helping each person bring out their full potential. We are guided by those broad
principles. Generally, I want to say that I’ve seen short-term mission trips help,
and I see a great future in this aspect.
Another Jamaican pastor Malik spoke about how the talent of short-termers should be
combined with the talents of local Jamaicans. He mentioned partnerships and first gave
an illustration about people in the church working together to support each other. “My
partnership is your partnership. You may not be the praise and worship leader in the
church, but you are the one that can counsel somebody. We have a praise and worship
leader. We have someone who counsels, preaches, and teaches.” He then correlated this
with partnerships in STM, and the ultimate goal of the partnership is to see the kingdom
of God come. He said, “Putting all of those together, we are sharing our talents. We are
sharing our resources not for my benefit. It is not about what I can get. It is about how I
can partner with you and with what you can give to build one thing, the kingdom of God.
That’s my goal.”
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Characteristics of Partnerships
I now present three additional aspects of what Jamaican hosts thought about STM
partnerships. These characteristics from the interview data are similar to Borthwick’s
suggestions for paradigm shifts in partnerships. He maintains that this shift should
include revising the relational, economic, longevity, and spiritual views of partnership
(2012, 152-155). The three characteristics that emerged from the hosts’ responses were:
1) Jamaican hosts desire partnerships based relationships with the teams; 2) Jamaican
hosts prefer enduring partnerships; and 3) Jamaican hosts highly value mutuality. I
summarize these features next.
The first characteristic of a partnership is most hosts have a relational view of
partnerships. Pastor Joel, a Jamaican, sheds light on Jamaicans’ view of relationships,
“People in Jamaica are more relational than anything else. If there is trust that is built
between you and that person, they will open up and talk to you. If you are not there to
spend a lot of time with them, they will keep away from you because there is no interest
beyond what you are doing for a week. Jamaican people are more relational.” Pastor
Christina, a Jamaican who hosted around 25 teams during her time in ministry, spoke
about what constitutes a good partnership. “Relationship. Developing a relationship. That
way you get to know your people… If you don’t know anything about me, why are you
going to keep on sending people to me? You don’t know what I want, and you don’t
know what I expect…We need to develop a relationship with your sending and receiving
partner because we are partners.” Pastor Christina was confused as to why North
Americans would want to send her a team when she did not personally know the team
leaders. Opal, a Jamaican host who works at a mission organization, stated:
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We have a relationship with teams. It’s people whom we have a relationship with.
They come and visit us. Most of the times they come and they want to work in
ministry, and everything is around building relationships… It’s not just them
giving, but we can go there and bless them. It’s a partnership where we say, “This
is what we do in the kingdom.” They want to partner with us and see something
accomplished in the kingdom. The partnership is not so we can wear the best
clothes and drive the best cars. But if you are partnering with an individual, it
must be that you and that individual have a relationship. They are blessing you in
return. They are sharing with you all the things that they are doing and what
they’re going through (italics added).
Opal points out that the partnership is not solely about a Jamaican host obtaining
financial resources from the partner, but the underpinnings of the partnership should be a
relationship.
The second valuable characteristic of a partnership for hosts was that they
preferred enduring partnerships. Hosts do not expect to become lifelong friends with
every short-termer, but they desired teams come to Jamaica more than once. Pastor Chad,
a Jamaican, said “Some teams don’t bother to come back. They just come one time to see
what it is like, and they don’t come back. We suffer greatly because there are many
works they have started which are stopped abruptly. It is like aggravating a wound.”
These “wounds” were construction projects that helped his church and community, but
the projects stopped because teams brought the capital for the work, and Pastor Chad
lacked the financial backing to finish the projects. He also commented, “I hope first and
foremost that they are more consistent.”
The third characteristic is the hosts highly value mutuality within the partnerships.
This distinctive is extremely significant for the hosts with 19 of the 77 hosts mentioning
mutuality (25%). The weightiness of mutuality cannot be emphasized enough. When
asked what a good partnership was, some of the interviewees, without hesitation,
immediately mentioned mutuality. Others said: “common understanding,” “respecting
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each other,” “mutual appreciation,” “commonality,” “mutual benefits,” “reciprocity,” and
“equal relationships.” In an interview with a professor who hosted a few teams, he spoke
how partnerships should function for almost half of the interview:
A good partnership for me is characterized by the value of mutuality where there
is mutual sharing. There is openness to learning on both sides. The host country
should learn from the missionaries, and the missionaries should learn from the
host country. There should be mutual sharing of life, thought, belief, giving, and
receiving. A good partnership has some good values embedded in the program. It
was never intended to be a one-way street where the missionaries come, they
bring resources, help, and leave, and that’s it. They must leave with something in
return: knowledge, experience, or some blessing they have obtained from the
field.
In a similar line of thought, Pastor Clayton, a Jamaican, said, “A good partnership
involves mutual respect. When I say respect, I don’t mean just respect for the individuals
that you get to meet but respect for cultures. Respect for the fact that every culture has
deficiencies, and every culture has some good things to it. We can all learn from each
other.” Within this mutuality, there should be respect for both parties and neither should
be ethnocentric.
Pastor Adrian, who hosts more than 60 teams a year, spoke against paternalism in
the partnership. “Where you need to be so careful is to speak your mind. I’m like, ‘Just
talk to me.’ We are big people. We are adults. There is the temptation of being like a
father and son relationship rather than of brothers. Brother and brother relationship, an
equal relationship.” When Pastor Adrian says “big people,” in the Jamaican context that
means a person is a mature, capable adult, not someone who would be demeaned in a
conversation. This host wanted the relational partnership to be an equal relationship, not a
relationship where one party is more significant than the other.
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Colonial, Consultative, and Collaborative Partnerships
To further analyze these partnerships, I utilize three models of partnerships
presented by The Christian Reformed World Relief Committee (CRWRC)39 in its book
Partnering to Build and Measure Organizational Capacity (Johnson and Ludema 1997).
They present a historical framework of three models of North-South partnerships:
colonial, consultation, and collaboration.40 Their descriptions of these partnerships are
beneficial in comprehending STM partnerships in Jamaica.

The Colonial Model
In colonialism, Northern organizations generally sought control over their
Southern partners, and the relationship discouraged equal participation. The model was
based on the notion the Northerners and Europeans were the insiders at the geographical
center of the world while the rest of the world was outsiders. The rest of the world needed
development, as the CRWRC document states, “Most Western people have believed that
underdeveloped countries could benefit by being schooled, trained, and modernized. This
Eurocentric mindset prompted developed countries to share their advantages in
information, technology, and truth with the developing world” (54). These “advantages”
shared were usually for the economic promotion of the developing countries, and the
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The Christian Reformed World Relief Committee changed its named to World Renew, but for
the consistency sake I used the organization’s older name which the document was published under
(CRWRC) instead of the organization’s new name.
40

The differences between the models are noted in the primary question they ask. In the colonial
model, the primary focus is on the efficiency of projects, and this model asks the question, “How much can
be achieved with the least resources?” (1997, 57). In the consultation model, organizational effectiveness is
primary, and the model asks the question, “How can an organization improve the quality of its work?” In
the collaborative model, “the concern is for the long-term efficiency and effectiveness of the partnership,
not just each partner (italics mine) (57). The question the collaborative model asks is, “How can each
partner increase its sustainable impact?” (57).
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primary attitude of the North toward the South was paternalistic. The CRWRC document
says, “Some modernization was done in the spirit of helping – bringing the
underdeveloped and unenlightened into the light, into the modern world, the correct
world of religion, philosophy, health, and welfare. The task of development was to bring
these gifts to the underprivileged” (54, italics theirs). They go on to say, “This colonial
model of development was demonstrated not only in how colonial governments treated
their colonies, it was mirrored in most relationships between organizations in the
developed world and organizations in the underdeveloped word” (55).
I found aspects of this colonial model at various times in the research. Hosts
reported of short-termers who were convinced they were going to teach Jamaicans about
religion and Christianity, thinking that the Jamaicans knew nothing about Christianity.
This bothered the hosts. It was also the case of few times that short-termers were shocked
to find that some Jamaican teenagers knew more about the Bible than they did.
At other times, the short-termers were the ones who provided 100 percent of the
funding for a project. I rarely found cases where the Jamaicans contributed financially to
a construction project when the STM team came to engage in the work. One Jamaican
host told me that when her church has a meeting about doing repairs on their church
building, often times someone in the church will say they know of an American team that
could finance 100 percent of the project. She thinks that her fellow Jamaicans look to
Americans to solve financial issues.
Other examples of the colonial model were when short-termers also came with the
plans, programs, and gifts for Jamaicans and did not consult their hosts about how to run
the program or even if it was appropriate to give gifts. Some teams did not even ask about
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what types of crafts to do at a VBS but simply showed up with the goods to distribute.41
These are examples of one-way direction of influence, resources, and communication
found in the colonial model.
An American missionary who has been in Jamaica for more than twenty years
spoke of how some Jamaicans, in his opinion, want a partnership not really for a
relationship but so that they can acquire money from the partnership:
A lot of Jamaican churches try to get a U.S. contact to suck money from
them. I’m just being honest. They just suck whatever they can get,
money…You know what I mean? Get their church fixed up. Get A/C. I
can see in their Jamaican mind. They think that everybody has money in
America. There’s a little bit of that. They think that all Americans are rich.
There is that mindset. I tell some of them, “No, to come here, they have to
really save up their money to come.” A lot of them would be happy to get
some kind of connection because they look at the dollars. I’m just being
honest.
According to this American missionary, the colonial mindset that some outsider can bring
the resources to meet needs happens often. This illustrates a one-way flow of resources
and communication where the North American partners are the ones who provide the
goods and the Jamaicans willingly receive them. When the project is completed, then the
short-termers leave and can say that their job is accomplished.
A Jamaican host never indicated that they partner with STM teams to acquire
money or resources for the ministry or for themselves personally. I would never expect
them to say that, even if they did utilize STM to access financial resources.42 One
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One American missionary host told me that the STM teams spend lots of money and effort on
getting craft items to give out at VBS, and in more than one instance, the American missionary said that the
Jamaican children throw the items on the side of the road after they leave the VBS.
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My research and sampling does not necessarily reflect the segment of the population who
wanted to use STM teams for the financial capital they brought to Jamaica. If a hosting Jamaican pastor
would not show up to fulfill their responsibilities as a host with a STM team who is helping them for an
entire week, it is highly unlikely that type of person would respond to my request to interview them
regarding STM.
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American host told me that they would never admit that it is was the case. According to
some American missionary hosts, some Jamaican pastors did not want relational
partnerships, but they used STM to benefit from the resources the teams provide.

The Consultation Model
This model has more open relationships where Southern organizations have some
freedom in the partnership, but they are significantly restricted in complete participation
and dialogue with Northern partners. The consultation model basically emerged after the
end of World War II when numerous countries became free of colonial rule. and “These
former colonies, once seen as extensions of European powers, were now seen as
independent nations.” These free countries sought development and “[t]he role of the
developed world was to provide the expertise to help these nations catch up” (Johnson
and Ludema 1997, 55). The North remained the dictating partner, bringing money,
resources, technology, knowledge, and education to the Southern countries, which the
North said were undeveloped. Some consultation relationships developed as did two-way
communication. The CRWRC document states:
While the North was the primary influence in these relationships, the South was
being given the chance to communicate more of their needs, ideas, and
perspectives. The North was still the expert imparting information, knowledge,
and wisdom to the South, and the South was receiving this expert information
with little regard for cultivating its own knowledge and expertise. (Johnson and
Ludema 1997, 55)
The relationships were not always built on mutuality and full respect; however, the North
and the South worked in unison for some common commitments.
I found this consultative model frequently. In this model, the North American
short-termers are the dictating partners with the resources and knowledge who think they
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have what the Jamaicans need. There is little acknowledgment of local goals of churches
and how the locals are going to fulfill them. One Jamaican host said, “Americans and
Canadians are the first world people. They think that because they have so much
technology, they can solve all the problems.” The host wants the short-termers to solve
problems alongside the Jamaicans, understand what the Jamaicans face, and create
solutions together. Other hosts expressed frustrations with short-termers saying that they
were “very American,” meaning the short-termers wanted to do things their own way,
not listen to the host, were hard to work with, and were focused on accomplishing their
goals for the trip.
One of the indicators of this model is that there is not complete and equal
participation of both parties involved. This manifests itself in one party thinking they
have the knowledge while the other party has a lacuna of knowledge. An example of
short-termers thinking they have superior knowledge they need to impart to Jamaicans
can be noted in some of the conferences short-termers led. A few host enjoyed some of
the conferences; however, others thought the conferences led by short-termers were not
applicable in their context. One STM team led a conference on marriage and family. As
they led the conference, the influence was one-way with the short-termers being the
upfront experts presenting information to the Jamaican recipients. The challenge in a
conference like this is that issues in marriages and the roles of men and women are
culturally different in Jamaica than they are in the U.S. and Canada. Even though some
principles about families and marriages can be transferred from North America, I was left
wondering how culturally relevant some of these conferences by short-termers actually
were.
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The Collaborative Model
The last model is collaboration where both partners become better partners in
unison. This model highlights the importance of mutual respect, transparency, and
cooperation, which are all founded on united values. Northern and Southern
organizations “should be able to work together with common goals based on local needs
and resources, and this cooperation should have shared leadership” (Johnson and Ludema
1997, 56). The model focuses not on North to South monologue but dialogue both ways
where all partners seek to cease from returning to any of their defective historical ways of
operating in a partnership (56-57). What is the focus in collaboration? “The focus on
learning, instead of the training of the consultative model, is the foundation of
organizational capacity building, and capacity building is the key to sustainable
development” (57). In this model, another goal is inter-organizational learning.
“Collaborative partnerships must be based on a foundation of mutually appreciative
dialogue and a quest for excellence” (59). Both Northern and Southern partners must
listen to each other’s concerns and needs, moving beyond patterns of authority, control,
and power in relating to one another. The CRWRC provides a chart showing the
differences in these three models.43

43

The CRWRC thinks that in the last 30 years Western organizations have moved towards
collaboration and away from consultation and colonial underpinnings. They state, “In spite of the benefits
of collaborative partnerships between the North and South, these partnerships are still uncommon.
Dependency-creating projects that focus primarily on the transfer of resources are more common, as are
expert consultants that can be found in the capital cities of every developing country.” They also argue,
“Since a partnership requires some sacrifice of autonomy, both organizations must believe that cooperation
is in their own best interest and in the best interests of the communities they hope to work with.
Partnerships are at their best when both parties have the common goal of bringing positive and sustainable
development to poor communities” (1997, 58).
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Table 4.2. Ways North-South Relationships Have Historically Functioned (Johnson
and Ludema 1997, 57)
Colonial
Consultative
Collaborative
Dependent
Independent
Interdependent
Relationship
Resources
Knowledge
Appreciation
Based on
One-way
One-way
Mutual
Influence
One-way
Two-way
Multidimensional
Communication
Project
Skill Development
Capacity
Process
Management and
and
Development and
Quantity-Focused
Quality-Focused
Impact-Focused
Project completed
Organization Fixed
Partnership Built
Outcome

I also found examples of this collaborative model in Jamaica. This model is
similar to the dialectical and dialogical modes previously described. Many Jamaicans said
that they wanted partnerships to be based on appreciation and mutuality with
multidimensional aspects (see Table 4.2 above). One Jamaican host said, “You are not
doing missions to make us more civilized or give us more access to consumer goods. You
are teaching us a skill about how to build relationships not based on externals. You have
to come and base your relationship on mutuality, and I think that has to be ongoing.” This
host did not want money and technology to be the only things that were transferred in a
partnership. The partnership needed to go deeper than the Jamaican church presenting a
need to the American church so that the American church could send a STM team to fix
the need. For this host, the needs in the partnership were not highlighted, but the
relationship was highlighted.
Another Jamaican host who is a pastor had the end goal of establishing
collaborative relationships with North American churches. He said, “My dream is that we
will foster a working relationship that will be beneficial to both churches. The groups that
come to First Church of Jamaica will learn something from us as well as we learn from
them.”
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As mentioned previously in the section on characteristics of partnerships from the
hosts’ perspectives, they desired mutuality in the partnership. This mutuality is noted in
Table 4.2 above under the collaborative partnership, which fosters interdependent
relationships, is based on appreciation, and presents a venue for mutual influence. Almost
a third of the hosts wanted the relationship to be mutual, yet many of them felt their
relationships with STM were not mutual. They loved the fact that the STM teams came to
minister with them, and the hosts enjoyed the interactions with the teams. However, the
hosts felt as though the teams did not realize what the hosts had to offer to them. The
hosts can preach, teach, lead, and minister, and they would like to be invited to the States
or Canada to engage in those ministries, but that happens rarely.
On other occasions, some teams are not interested in developing a partnership
with any Jamaicans; instead, the teams want to go to Jamaica once to experience a STM.
Other teams come to the country thinking they might like to start a partnership; however,
they did not enjoy their experience and decided not to return to Jamaica.

Conclusion
In this chapter, the four-fold typology of cross-cultural encounters and
communication from Yoshikawa (1987) sufficiently describes the nuances in STM
partnerships. The dialectical mode, where partners begin to speak to each other instead of
past each, occurred most frequently in the partnerships. I also found that many of the
Jamaican hosts wanted the basis of the partnership to be relationships, not financing for
projects. They wanted to know their partners, have a relationship with them, and the
relationship itself, according to them, should be the basis of the partnership. However,
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this is in contrast to what some American hosts living in Jamaica reported. Some of them
said that some Jamaican hosts do not in actuality want a relational partnership with STM
teams, but they want the financial capital the teams bring.
One of the significant aspects in this chapter is the Jamaican hosts’ desire to have
mutuality in their relationships with STM teams. They want the partnership to be about
mutual appreciation instead of the partnership being about short-termers civilizing
Jamaicans or bringing development to Jamaica. I also looked at the partnerships through
a historical lens to see if they had aspects of colonial, consultative, or collaborative
models. Some aspects of the colonial model are active in STM, although the colonial
model does not happen that often in these partnerships. And finally, the consultative
model described many of the partnerships.
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CHAPTER FIVE
THE BEST AND WORST PRACTICES

Some of the best teams are the ones you can make friends with. Sometimes there are
persons that come once, and there is something about them. I’m talking about the persons
and the personality, and I could say that this has been a great team.
– Opal, Jamaican Host
I find that the groups that do not have a good leader or the leader is him or herself
demanding, very American, not willing to be flexible, and not willing to let the experience
go, then it is going to be a hard time.
– Samantha, Jamaican Host

I sat with Pastor Carl, a Jamaican, who had hosted around 40 teams over his 30
years in ministry. He looked at me and said, “Jeremy, can I tell you a story about my
worst experience with STM teams?” I said, “I’m all ears.” He told me this story:
About 15 years ago, a fellow Jamaican pastor called me. He said, “I have a team
coming in this week, but I have a scheduling conflict. I need to be at the other end
of the island, so can you host this team?” I hesitantly agreed to pick this team up
at the airport, guide them, and be their host pastor for the week. I had no idea
what I was in for with this team.
I picked the team up at the airport, and as soon as they were out of the airport, one
of the team members lit up a cigarette and started smoking. I walked up to John,
the American leader of the team, and said, “What is up with him smoking? He
can’t be doing that here because my fellow Jamaicans view him as a missionary.”
John said, “Dustin is having a problem with smoking, but I will sort it out.” I said,
“He’d better get it sorted out before we get to the church to do the construction
work. People in the community trust me, and if I bring a smoker to the church,
everyone in the community will question my reputation and the reputation of this
church.” John replied, “I’ll make sure Dustin stops smoking. I will talk to him
about it.”
I drove the team to my fellow pastor’s church where the team was going to be
staying. I got supper ready for them and told them I would be back in the
morning. When I came back in the morning and drove to the corner down the
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street from the church, there was Dustin buying a package of cigarettes at the
corner store. I was furious. I found John and said, “I thought you were going to
get Dustin to stop smoking?” John said, “I’ll tell you what. I’ll make sure he
smokes inside.” I compromised. I said, “John, it is very unchristian for Dustin, a
Christian, to be smoking. I realize he has a problem. Okay. Just make him smoke
inside buildings so that people don’t see him smoking.”
I worked with the team doing construction on the church building all day. I again
left that night to go home, and when I came back in the morning, I stopped at the
corner store where I do on many occasions to catch up with everyone. I found out
from people in the store that Dustin had snuck out of the church building last
night. He went to a Disco with Jamaican girls and was smoking weed. He left the
Disco, and he went to the home of one of the Jamaican girls, staying with her for
the night. This Jamaican girl was married, and the word on the street was that her
husband was going to kill Dustin. When I heard this, I drove to the church, and
Dustin was not there. The team members did not know where he was. We waited
until 10 AM when Dustin came back walking down the road.
I walked up to Dustin, and he said, “Oh, hey. What’s up?” I said, “Where were
you?” “I went out for a morning walk,” he said. “I heard that you were at a Disco,
smoking weed, and went home with a Jamaican girl. You can’t be doing this. We
have a reputation here. You are going to destroy our work.” Dustin said,
“Whatever. I can do whatever I want.” I said, “No, you can’t. You are going home
now. We are taking you to the airport.” Dustin then started cursing at me.
I pulled out my cell phone and said, “Dustin, we are calling your parents. John,
what is the number for his parents?” John told me the number, and I dialed.
Dustin’s father answered, and I told him what happened. I said, “He must go
home today on the next flight because his life is in danger. With the way he is
behaving, he is going to have to come home.” His father said, “But we spent so
much money on this trip for him. We sent him on the trip because we thought the
experience would straighten him out and that you could help him. Does he really
have to come home today? Can he stay longer? Can you work with him to change
him?” I said, “No. You do not send people to Jamaica on a trip to straighten them
out. He should have been straightened out at home. He is going home today. No
further discussion. You are paying for the flight.” The father agreed to have
Dustin come home, and I found someone to drive him to the airport to catch a
flight that afternoon.
I turned to John, the team leader, and said, “You were the one that allowed him on
this trip, and what were you thinking?” John said, “I really want to say I’m sorry
for doing this. I should not have taken him.” “Okay,” I said. “He should not have
come.” In the end, the team members were all happy that Dustin was gone, and
they didn’t want him on the trip. I said to John, “You need to check if people on
your teams are ready for a trip like this, and make sure they are good people. The
next time you go on a trip, why don’t you screen people through your pastor to
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make sure they are approved by him before they go on the missions trip?” John
told me, “Dustin is the son of our pastor!”
One would not think that the story from Pastor Carl could possibly happen on a
trip, but in fact, occurrences like this were more frequent than one might suppose. This
story highlights the terrible things that can go wrong in STM. This experience of Dustin’s
rebelliousness and being allowed on the trip ultimately stems from a larger issue. Why
would a team, a church, and its leader allow Dustin on the team? Are they not concerned
about taking a rebellious person on a trip that may damage local work, or have they never
thought about that? The issue in this situation is not Dustin, per se, but rather the practice
of allowing anyone on a STM trip that signs up. Lack of strong leadership within this
church to screen the team members is the origin of the problem and hence a worst
practice of STM. Many of the problems that arise in STM are common issues the hosts
deal with. Obviously, not all teams or individuals are similar to the one described here.
For many, STM teams are a delight and an encouragement for the people who host them
because they are living out some of the best practices of STM. In this chapter, I review
the best and worst practices of STM in the literature and from my interview data. After
this, I turn to a discussion on these practices, and I speak about four indispensable
practices for STM.

Best and Worst Practices
Overall STM has been criticized for many of its practices: its short length of time,
its high overall cost, sending non-professionals to other countries and short-termers are
taking work away from locals. Short-term mission trips have also been critiqued for being
a missionary movement focused on the change of the short-termer instead of the change
130

in the lives of the people to whom they go. This is noted in the often heard statement
about STM that says, “STM will change your life.” Many of these concerns about the
worst practices of STM are legitimate, therefore researchers and mission practitioners
have written about implementing best practices in STM. Some of these works have been
substantial contributions to bettering STM (Livermore 2006; Peterson et al. 2003; Priest
2008). In reviewing what scholars have written about the best practices of STM, I look at
STM philosophy, what STM teams should do in preparation for the trip, practices during
the trip, and finally what should be done when the trip is over.44

Short-Term Mission Philosophy
The philosophy of STM is not about a theological basis for STM; rather, it refers
to methods by which STM is most effective. Two important practices fall under the
overall philosophy of STM. First, all parties must work with and listen to each other; and
second, STM teams must work towards multi-year commitments to the same
destinations.
It has been repeated that STM teams and hosts need to work with each other
(Cerrón 2007; Parrott 2004; Villón 2007). The tendency with some STM teams can be
that they run their programs without input from hosts. The hosts enjoy the teams but are
afraid to suggest changes to the teams’ program. Aaron Palmatier writes about Mexican
hosts working with North American teams and says, “It is essential that the Mexicans
work on the project alongside the North Americans. It is also important that a Mexican be
in charge of the overall project or serve as the foreman” (2002, 232).
44

Griffin and Powell’s (2009) book promotes various preparation and reflection activities for
youths on STM. The authors describe STM through four stages: 1) Before: Framing, 2) During: Experience
and Reflection, 3) After: Initial Debrief, and 4) After: Ongoing Transformation.
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Working together must involve STM teams listening to their hosts. Ron Barber,
who researched Japanese hosts’ views of STM, agrees, saying, “Based on my interviews,
it is clear that the effectiveness of the STM in context is closely tied to the extent they
listen to the hosts about the type of ministry they will have, the timing of the ministry and
the type of people suited for the ministry” (Barber 2011, 180).
An example of listening to each other and working together comes from Aaron
Palmatier’s research in Mexico. Palmatier advises STM teams to realize that they are
guests on their trip, and guests should not expect everything to be done their own way.
Referring to a team’s attitude towards the host, he says, “You should not expect them to
‘get with your program,’ but you should get with theirs” (Palmatier 2007, 107). Palmatier
gives an example of a Mexican host pastor who gladly accepted a returning STM team
for several years to do a VBS during their spring break. When the team sat down with the
Mexican pastor and asked if he wanted them to do another VBS, he said no. The pastor
said they should do a sports outreach. The Mexican pastor said that the VBS was only
entertaining the children and was not reaching lost people. The STM team worked with
their host and mutually decided to have a sports ministry outreach. Through the sport
ministry, almost the whole community came to participate or watch the events, hundreds
of people heard the gospel, and many decided to follow Christ. This was because the
local pastor knew the context, the STM team listened to the pastor’s outreach strategy,
and they mutually collaborated for the outreach event (108-109).
The other best practice that falls under STM philosophy is that STM teams should
be thinking of about long-term instead of short-term ministry investments with the hosts
(Bahamonde 2007, 241; Barber 2011; Cook & Van Hoogen 2007; Maslucán 2007;
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Raines 2008, 59; Tucker 2001). Too often, the focus in STM is on quick fixes instead of
long-term solutions (Ver Beek 2006, 478). The short-termers and the hosts must view
STM as not merely as a one-time event, but as a part of a larger plan (Villón 2007, 136).
It can be a problem when a Western church wants to send a STM team to a
different country every year and never return to the same destination. Tucker speaks to
this issue:
The recent past has shown us that many short-term mission teams have had a
scattershot approach (scattershot indicating teams go to one country one year, a
different country the next year and, yet, a third country the following year). This
practice often leaves behind a trail of unfinished mission work. The effectiveness
of short-term mission teams will increase as they develop these sustainable
relationships, leaving behind the less effective scattershot approach to short-term
missions. (2001, 436)
These serial trips are not thinking long-term, nor are they building cross-cultural
relationships. Barber speaks to this, saying, “To think long term means STM move
beyond an approach of a one time trip to multiple destinations to multiple trips to the
same destination. Long term thinking means people are encouraged to return multiple
times on the same team and are developed as team leaders and advisors” (2011, 181).
This long-term thinking is not the same Western church visiting the same host
church and running a VBS each year, but the STM commitment goes deeper. The priority
of the people involved in STM is to share purposes, finances, training, and experiences,
and this relationship of sharing must be based on a common faith (Bahamonde 2007,
237). These multi-year commitments between congregations strengthen personal
connections with members (Maslucán 2007, 143)
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Before the Trip
One of the best things a STM team can do to prepare for their trip is study the
context of where they are going (Adeney 1996, 2003; Palmatier 2007; Reese 2007; Van
Engen 2000).45 Ignorance of the context from STM teams will do damage by offending
locals and the hosts. Adeney says, “And because of inadequate preparation, some shorttermers damage existing Christian witness or exhaust missionaries and national leaders”
(1996, 14). Teams should increase their cross-cultural knowledge and competency
(Leaptrott 2005; Livermore 2006). One way they can accomplish this is by reading an
ethnography about the country. They can also learn about how cultures have different
values in respect to time- and event-orientation, task- and person-orientation, and even
the concealment of and willingness to expose vulnerability (Lingenfelter and Mayers
2003). Learning these differences can remove some of the confusion and frustration some
team members will have.46
Other pre-trip suggestions are to screen participants and determine whether they
should be allowed on the STM (Barnett et. al. 2005; Howell 2009; Rickett 2008;
Slimbach 2008, 159-160). The size of the group should be considered because groups
45

The growth of STM prompted people to write training guides for short-termers and their leaders.
One of the first guides developed was called Vacation with a Purpose by Chris Eaton and Kim Hurst
(1993). This book marks the beginning of literature on the how to’s of a trip. Some books are a step by step
approach to STM including: raising money, a checklist of vaccines, how to get a passport, advising of
health concerns when traveling in a new country, and preparing skits and teaching materials (Fann and
Taylor 2006; Grudda 2005; Peterson et al. 2003; Stiles 2000). One of the most comprehensive books that is
often referred to is Maximum Impact Short-Term Mission (Peterson et al. 2003).
46

Tim Dearborn’s book Short-Term Mission Workbook (2003) lists “Eight Great Questions” to
ask on the trip but more importantly to ask in the preparation process. The questions orient team members
to acknowledge that their STM is bigger than themselves. The questions are: What can I learn about
myself? What can I learn about God? What can I learn about community and the church? What can I learn
about culture and its impact on faith? What can I learn about justice and poverty? What can I learn about
discipleship? What can I learn about my lifestyle? What can I learn about my vocation? (17-19). With the
guidance of the leader, these questions help short-termers process their experience and move beyond
surface-level observations (i.e. “The locals are so poor, but they are so happy in their poverty).
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larger than twelve can make logistics difficult for some hosts (Schwartz 2004, 33). Large
groups have the propensity to spend their time bonding with each other instead of
speaking with the locals (Linhart 2003; Slimbach 2000, 2008).

During the Trip
A best practice for STM participants during the trip that has often been repeated is
for them to focus on relationships with the hosts, national church leaders, and locals
(Baar 2003; Barber 2010; Lee 2011; Linhart 2010; Raines 2008; Tucker 2001; Van
Engen 2000). Marin Eitzen in Paraguay says about relationships, “I discovered that most
Paraguayan believers are interested in STM not for the money but for the relationships
and friendships this type of mission enables. This discovery is coherent with Latin
American culture, which is far more relationship-oriented than goal-oriented” (2007, 45).
Another best practice advocated by some researchers is for short-termers to focus
on learning instead of doing on their trip (Adeney 2006; Bahamonde 2007; Dearborn
2003; Linhart 2010; Schwartz 2004; Van Engen 2000).47 Glenn Schwartz speaks to this
practice, saying, “Short-termers should be told that a good learner will not only listen to
those in the community where they are visiting, but they will seek to learn about the place
they are going” (Schwartz 2004, 32). Sometimes STM teams focus on getting a building
constructed, a well dug, or a construction project finished, and they are not focused on
what they can learn about their experience. In East Africa, Edwin Zehner referred to a

47

I agree that short-termers should focus on learning, but not over and against doing activities on
their trip. From this research, the hosts report that they want short-termers to learn and to also engage in
different projects. No host in this research said that a short-term should only learn on their trip, but that
learning is an essential component of the STM experience.
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letter from a local church that was upset about attitude of short-termers who wanted
instant results:
Americans, it [the letter] said, tended to perceive mission as a kind of war or task,
while tending to expect “instant” results in all aspects of life. Consequently, the
missions and missionaries often had mindsets like “the special combat forces such
as Delta” in that they expect “that they can engage the people instantly,
accomplish their ‘mission’ and pull out” despite their lack of expertise in the
foreign setting (2006, 512).
Zehner suggested that learning be the overall posture of short-termers and that they
should not come with the attitude that they can accomplish their mission on a one-week
trip.

After the Trip
A best practice for STM teams when they return home is to have debriefing times
together (Borthwick 1996; Friesen 2005; Lewis-Anderson 2009; Linhart 2010; Griffin
and Powell 2009; Massaro 2000; Peterson et al. 2003). The debriefing or reflection times
are when team members come together and discuss their experiences with each other and
their team leaders.48 They should have an initial debrief as soon as the team arrives home
and then another one within two weeks. During these times of reflection, the team
members are to consider how their lives will be different because of what they
experienced (Borthwick 1996). In the debriefings, the team members discuss different
subjects about their trip: what God is telling them, what they learned about the country
and its people, what were noteworthy events, how might their future goals change in light
48

Reflection is one of the steps to change in someone’s life, for it is the first step in the learning
process of living out new actions. Linhart, who has researched the subject of learning and reflection on
STM, says, “The learning process could begin at any point, but it generally begins when someone acts in
the here-and-now and then reflects or observes the results of that action. Upon reflection a person would
arrive at some concept or principle that would construct a connection between the experience and the
general principle under which the instance falls” (Linhart 2010, 175).
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of the trip, and any frustrations or unmet expectations they encountered with their
experience (Lewis-Anderson 2009).
Another practice suggested after the trip is that the STM becomes part of a longterm discipleship program with the people who went on the trip (Van Engen 2000). This
works especially well if the team is a youth group from a church where the group can be
discipled together. One suggestion about long-term discipleship and learning is that shorttermers should learn about how their own rich country affects other non-Western
countries and the people in those countries (Van Engen 2000).

Worst Practices
There are many critics of STM who have legitimate concerns about how STM
operate. Missionaries, missiologists, researchers, and agency leaders speak to these worst
practices of STM.
A worst practice of STM that concerns many is that short-termers are selffocused, and the trip is about what they will derive out of their experience (Allen 2001;
Lo 2000; Massaro 2000; Slimbach 2008; Van Engen 2000). Robert Priest comments on
the motive of short-termers and says, “It is possible for elites to behave in ways that give
the illusion of benefiting others, but which ultimately benefit themselves” (Priest and Ver
Beek 2005). In Mexico, Aaron Palmatier noted this self-focused mindset in STM, saying,
“In the last twenty years the spirit of the visiting groups has changed also. Today they are
much less concerned about the impact they will have in Mexico and more concerned
about the impact Mexico will have on them” (2002, 228). Jo Ann Van Engen, who lived
in Honduras, was responsible for, among other things, operating a semester-abroad
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program for college students. She was speaking with a missionary friend in Honduras
who told her, “Everyone knows…that short-term missions benefit the people who come,
not the people here.” Van Engen responded, saying: “Is that true? If so, then thousands of
people are raising millions of dollars each year to do something not for others, but for
themselves. Are we fooling ourselves by pretending these trips help people when they are
really just an excuse to see a foreign country? If our good works are not doing good, why
do them?” (2000, 20). Another critic says, “Short-term missions, if they are used
primarily to meet our own needs, become selfish, self-centered….But, we must ask
ourselves, do we have the right to use others to get our needs met?” (Adeney 2003, 86).
This concern from missiologists and missionaries is serious, and churches and agencies
that send STM teams would do well to check their motivations for being involved in this
cross-cultural work.
The ethnocentrism of the short-termers is another worst practice (Bahamonde
2007; Livermore 2004; Lo 2000; Priest and Dischinger 2005; Slimbach 2000; Van Engen
2000). This ethnocentrism manifests in various ways. Sometimes short-termers offer
simplistic answers to their hosts and locals for complex problems (Schwartz 2004). Other
times short-termers criticize other cultures without fully understanding them (Lo 2000;
Van Engen 2000). Patronizing attitudes show up in short-termers thinking they are the
educated ones who have all the training and that they have nothing to learn from the
locals (Livermore 2004).
Another worst practice is the task and success orientation of Western shorttermers who want to finish a task quickly, and they offend locals by doing this (Adeney
1994; Atkins 1991; Livermore 2004; Van Engen 2000; Whitner 2003). The focus on
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immediate results is sometimes viewed by the locals as arrogance or impatience (Whitner
2003). Hosts find it demeaning when outsiders come and proclaim they are going to end
poverty or fix the problems all in a week’s time span.
Additional criticisms are that the arrival of short-termers places stress upon the
missionary or national worker hosting them and that the actual benefits the teams bring
are not worth the time, energy, and financial cost (Lo 2000; Massaro 2000; Van Engen
2000). In Africa, Jim Lo reported the frustrations of his missionary colleague, who said a
STM group sent him demanding requests. They wanted a hotel with air conditioning, a
color television, American food, and a swimming pool. The team requested that they
engage in no physical labor and not have to go to long worship services in churches with
no chairs. The missionary said, “Sometimes I wonder if I am a missionary or a tour
guide” (Lo 2000, 6).
Some think STM is too expensive. Ver Beek researched the building of
Hondurans’ houses that were destroyed after Hurricane Gilbert. He compared STM teams
and national groups that built houses. The STM teams on average spent $30,000 to build
a home while a local Honduran Christian organization could build the home for $2,000.
Ver Beek concludes, “Nearly all Hondurans surveyed gave reasons that it was good for
STM groups to come to Honduras, but in the end they believed that rather than using up
resources on plane tickets, food, and lodging, North Americans could better spend their
money on building more homes” (2006, 489). Jo Ann Van Engen speaks of eighteen
students who raised $25,000 to fly to Honduras for a STM to an orphanage. The yearly
budget of the orphanage is $45,000. Van Engen spoke to a staff member who said, “The
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amount that group raised for their week here is more than half our working budget. We
could have done so much with that money” (2000, 20).
In sum, some of the worst practices of STM can be overcome if STM members
have better training and if the teams work in conjunction with the hosts. But the tendency
with STM trips is that they focus on the short-termers themselves. The focus should shift
from “What can I get out of this trip?” to “What is God doing with the people I am going
to serve and learn from?” Short-termers should also focus on the relational aspect of
getting to know the people they go to instead of always being fixated on complete tasks
before they leave.

Best and Worst Practices in Jamaica
When I analyzed my data from Jamaica regarding best and worst practices, I
found that some were binary opposites (strong team leaders/lack of strong leadership,
flexibility/inflexibility, coming to serve/coming with an agenda, listening/not listening)
whereas other practices stood alone.49 Consequently, in this section I first discuss those in
the binary relationship, and then I discuss the other best practices (going as a learner and
building relationships) and worst (misguided expectations). I have separated cultural
mistakes from these best and worst practices.50

49

I found during this research that STM is beneficial for the host the overwhelming majority of
the time in the Jamaican context. Numerous hosts, both Jamaican and North American, came up with a
percentage figure on their own accord and told me that 95 to 98 percent of the teams they hosted were great
and wonderful teams. Or they would say that they had hosted 25 teams who were great and then they had
problems with one or two members on those 25 teams. The hosts told me that they enjoyed having the
teams and that it was not a waste of their time, effort, and resources. They told me repeatedly of how they
enjoyed hosting the teams and how STM helped their ministry.
50

The reason cultural mistakes and best and worst practices are separated is that the cultural
mistakes specifically correlate with the actions and words of the STM teams that the hosts interpret as a
cultural problem. For example, an offense a short-termer makes is saying, “I do not like this gross
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1. Strong Team Leader vs. Lack of Strong Leadership
The most substantial factor on a STM trip is the team leader and their leadership
skills. Twelve Jamaican (21%) and four North American (21%) hosts reported the
significance of the team leader, and some said the efficaciousness of the trip completely
depends on the team leader. 51 Samantha, a Jamaican who hosts 40 or more teams a year,
stated, “If you have a very good mission leader, then you will have a good experience. I
find that the groups that do not have a good leader or the leaders are demanding and very
American, and they are not willing to be flexible, then it is going to be a hard time for
everyone.” Similarly, Pastor Joseph, a Jamaican, stated, “The best thing for the team, I
would say, is the leader. I think the leader makes a tremendous difference…. A lot
depends on who the leaders are and whether or not they have experience leading teams.
Whether they had been here before makes a difference with the quality of the leadership.”
Two aspects are vital for the leader: 1) adequately preparing the group before the
trip, a responsibility of the team leaders, and 2) supervising the group on the trip.
Preparedness is dependent upon the leadership. A team leader should be coaching the
team and helping them prepare before the trip. Leaders should be ready to do devotionals,
lessons, teach, preach, and engage in whatever ministry or work is needed for the trip.

Jamaican food.” This is a cultural offense because food is part and parcel of the Jamaican culture, and the
Jamaicans told me this was a cultural problem. When short-termers do not greet Jamaicans in appropriate
ways, this is also a cultural mistake according to the hosts. However, the best and worst practices of STM
are different from cultural mistakes because a worst practice occurs when teams are not prepared. This
worst practice may indeed affect the Jamaican culture negatively in some way, but it is not a direct offense
on the culture (such as not greeting a Jamaican properly) and is not interpreted as a cultural offense by the
hosts.
51

The percentages are of the total number of Jamaican and North American hosts, respectively.
When I cite the number of hosts, I indicate the percentage of that group with the number in parenthesis.
These percentages are given in the beginning of each practice.
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Many problems hosts encountered could have been solved before the team left for the
trip, but some STM teams insufficiently prepared.
Four Jamaican (7%) and four North American hosts (21%) stated they hosted
teams who were not prepared. Joshua, an American missionary living in Jamaica, spoke
about the lack of preparation:
The bad teams would be the ones that weren’t prepared. They just came and some
just figure, “It’s Jamaica. We are on vacation.” They think it’s more of a vacation.
I’ll be honest, there are people that come and they don’t want to work. They want
to take a bunch of pictures and say, “Oh, we went to the orphanage.” That always
rubs me the wrong way.
Further, Pastor Billy, an American pastor in Jamaica, said, “I don’t want people coming
in practicing on my congregation. You come down and are prepared and have something
and we will receive it. Don’t just say, ‘Look what I did. I preached in Jamaica.’” The
STM experience is not a time to practice ministry, but the ministry the short-termers
engage in should be done with excellence. This lack of preparedness could have been
solved with better leadership and training on the front end of the trip.
The second important function of a good team leader is that he or she must be
able to supervise and manage the group. One cannot have team members wandering off
by themselves in the community, and the team should listen to and respect their leader.
Another host said that when teenagers who are in high school are the leader, this is not
the best situation because they are, in this hosts’ view, too young and unqualified to lead.
Matthew, an American host, said:
If you have good leaders who are going to step up and take charge and lead, then
you can do some work. But if you have leaders that back off and I have to lead
more, this is harder because I don’t know these people, and I can’t be in 10
different places. But if you have some really good strong leaders who are with the
children and push the students, it works well. But when you don’t, it can be
disastrous.
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Leaders need to be able to exercise their leadership skills, and if they do not, the host
needs to step in and lead, and that is difficult because the host does not know the shorttermers.

2. Flexibility vs. Inflexibility
Another significant practice brought up by my informants was flexibility. Ten
Jamaican (17%) and eight North American (42%) hosts noted this. At the same time,
seven Jamaicans (12%) and three North Americans (16%) reported that teams often
demonstrated inflexibility.
Flexibility was a best practice that was mentioned the most by North American
hosts, and flexibility was so central that the hosts developed a few catch phrases
conveying its significance. One host tried to shock some short-termers as he led an
informational meeting with them the night they arrived. He said, “While you are here in
Jamaica, we use the F word: flexibility.” Other hosts said, “Blessed are the flexible
because they shall not be bent out of shape,” or “He or she who is flexible will not
break,” or “If you are flexible, everybody will have a good trip.” Pastor Joel, a Jamaican,
said, “If you’re going to do a short-term mission trip, the best ones are the ones who are
able to adapt and blend in and not complain about everything.” Two Jamaican hosts at a
mission organization said, “For the most part, those of us who know about missions, one
of the things is the whole business of adaptability. So people should not be fussy.” Not
only did Jamaicans mention this practice, but American hosts also mentioned it. Joshua
said, “The best teams are the ones that are very, very flexible.” Frank, another American
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host, echoed his comments, “I always underline everything by saying the key to all this is
being flexible.”
Reasons were many for why the teams needed to be flexible. Sometimes plans
changed with little notice, and the team needed to be quick to adapt. Michael, an
American host, said, “Don’t be so rigid in your plans. This is a stretch for most people
coming from North America. Where they are coming from is so organized. When they
come here and things don’t work out as planned for some people and teams, it is a
struggle.” While I was in Montego Bay, a team from Canada was building a home for a
Jamaican family who could not repair their home. The original plan for the team was to
have breakfast at 7 AM each morning, be at the work site at 9 AM, and then work until 3
or 4 PM. They did this for the first day but then immediately had to change their plans
because a heavy thundershower occurred every day around 12 PM. They could not
continue working in the heavy rain because of the mud it produced, so they had to be
flexible with their plans and began having breakfast at 6:30 AM. Then they would leave
the work site at 12 PM. They wanted to work longer, but they had no choice in the matter
because of the weather. This team was flexible and did not let this setback bother them as
they looked for other ministry opportunities in the afternoon.
Another part of being flexible requires short-termers who live in a time-oriented
culture to adjust to Jamaicans who live in an event-oriented culture. An example of this is
when STM teams plan and schedule a VBS at the Jamaican church with which they are
working from 9 AM until 12 PM. They have activities and lessons organized for each
half hour segment of the morning. More than one host told me that rarely would the VBS
start at 9 AM. Five to ten children arrived at the scheduled time, and by 10:30 AM there
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would be 150 children at the church. The VBS did not start at the time scheduled because
the Jamaican children slept in and had to walk to the church. Or the Jamaican church may
have had only one van to transport the children with the driver making four to six trips to
pick up all the children, bringing them all to the church over a period of an hour and a
half. A Jamaican host told me teams are nervous when they arrive at the church on
Monday morning and see no children for the VBS. The host then assures them that
children do not show up on time but will eventually come to VBS.
At times, the hosts were frustrated with the short-termers’ inflexibility. Pastor
Antwan, a Jamaican host, said that some teams are unable to change their plans, are rigid,
and get upset when their plans are cancelled. He said these kinds of teams need to
understand that Jamaican culture does not operate the same way as North American
culture. Sometimes Jamaicans face a water shortage, and the hosts tell the short-termers
that they cannot shower, and it was hard for the short-termers to adapt to the water
shortages. Other times, work projects did not start on time because of weather issues or
other contributing factors which impeded the work project, and the host told the shorttermers they needed to be ready to adapt to anything during their week’s stay. Because of
all the different factors and occurrences that can happen on these trips, that is why being
flexible is vital for short-termers.

3. Coming to Serve vs. Coming with an Agenda
This best practice of coming to serve was mentioned by 12 Jamaican hosts (21%)
and five North American hosts (26%).However, not all teams came to serve, but some
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came with their own agenda. Five Jamaican hosts (9%) and three North American hosts
(16%) reported individuals and teams doing this.
As the STM teams are in Jamaica, having the attitude of selflessness and service
is integral for the overall effectiveness of STM as they work with local ministries.
Donald, an American host who comes to Jamaica approximately seven times a year, told
me, “I’ve served with hundreds of groups, and one of the things that stands out are groups
that come with the attitude of, ‘We are here to serve, be a blessing to others, and to learn.’
That is key. I think having a learning attitude and an attitude of selflessness makes a team
really effective and good.” Jamaican hosts also spoke about this service-oriented attitude.
Pastor Adrian said, “I have experienced genuine servants’ hearts, and for the most part,
we’ve sensed that from the teams that work with us. We are able to have honest
dialogue.” Then Antwan, a Jamaican, told me something similar to Pastor Adrian, saying
that STM teams are “positive in terms of the servant heart of some of the persons we
have met.”
Some of the specific actions the hosts reported that demonstrated the shorttermers’ willingness to serve were that they were not afraid to work long and hard hours
in the blazing sun. One team worked for two days in the rain until 2 AM on a
construction project for a church, and this work ethic and service impressed the
Jamaicans. Other teams were not afraid to get dirty in construction projects, whether it
was repairing a broken down house, painting, or washing the inside of a house. Two
Jamaican hosts told me of a few teams who cleaned their own bathroom before they left!
The hosts were extremely appreciative of this act of service. Other teams served at an
orphanage by feeding, holding, and changing the children. I travelled to an orphanage
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with a STM team and observed their activities. All of the teenagers on the team were
serving, helping, and doing anything the staff requested of them. Some short-termers
came with a heart to teach the Bible, lead a VBS, pray with people, preach in a church, or
engage in evangelism. Some hosts told me that more than 90 percent of the teams they
hosted demonstrated this service-oriented attitude.
The teams coming with their own agenda were in the minority, but they still
caused numerous difficulties for the hosts. Matthew, an American host, said that there are
two different types of STM teams. “We have teams who come to serve, and teams that
come to be served. Obviously, the frustrating ones are the ones that come to be served.”
The short-termers came with their own agenda in many ways: sleeping in, not getting
ready for the day, not wanting to work but asking to go to the beach, and having the
attitude that they are on a tourist trip and not a mission trip. Ethan, an American host, told
me:
Some teams come with their personal agenda of, “I want to make sure I will get to
the beach. I want to make sure I see the mountains.” I had a short-termer who
literally said, “I want to make sure I see a goat. I want to make sure I see a
donkey.” We happen to have a donkey on our farm, so that goal was really easy to
accomplish. But I was like, “Seriously, man. You’ve got a hit list of things you
want to do.” If they come in with a “serve me” attitude, they are the ones who
walk away with the worst experiences.
Not only does coming with an agenda make it difficult on the host, but the short-termers
will leave disgruntled if their goal is to get to the beach each day, and the host must be
the one to tell them, “No, you need to work.” One of the worst stories of short-termers
coming with their own agenda was told to me by a missionary couple. They reported they
were hosting a team from the United States, and the leader of the team was trying to buy
land in Kingston, Jamaica, so he left the team he was supposed to be leading and drove to
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Kingston to make this purchase of land. The short-termers, who were volunteering in a
summer school, were not prepared for the lessons they were to teach, and the team was
disjointed. The host missionary couple told me, “The team wanted to go out every night
to the beach. The leader was gone to Kingston with friends he knew in Jamaica. It was
very stressful.” The whole trip was full of tension, little communication happened
between this leader and the hosts, and this all stemmed from poor leadership and a team
who came with their own agenda.

4. Listening vs. Not Listening
Another corresponding set of best and worst practices is listening or not listening
to the hosts and their instructions and advice. Four Jamaican (7%) and two North
American (11%) hosts expressly said that a successful component of STM is that teams
should listen to the hosts. Eight Jamaicans (14%) and four North Americans (21%)
reported instances where the short-termers did not listen to them. When I asked Pastor
Lance, a Jamaican, what he appreciated the most about STM, he immediately said, “The
fact that they listen to us.” The hosts wanted short-termers to listen to them for many
reasons: 1) the hosts wanted to protect their own reputation and the reputation of their
ministry; 2) the hosts knew the dangers of Jamaica and wanted the short-termers to be
safe if something were to go wrong; and 3) the hosts sought to guide the short-termers so
they would be culturally appropriate or relevant. I never found hosts wanting to make
short-termers listen to them for the sake of the hosts having control or so their egos would
be increased; rather, the hosts had legitimate reasons as to why the short-termers should
follow their instructions.
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George, an American, has hosted and brought hundreds of STM teams to Jamaica.
He said that the worst short-termer is a repeat short-termer. I asked him why, and he said:
They have done it [STM] year after year, and they just feel like they don’t have to
listen anymore. They think it is always going to be that way, and it is not, and
things change. They feel like they don’t have to listen to our on-field facilitator in
our organization. The facilitator knows what the team members don’t always
know. There are problems we have had with certain Jamaicans, or we have had
problems in certain areas. You can’t go off by yourself in that area. Gang activity
has picked up or whatever. But because the short-termers were able to do it five
years ago, and they’ve done it before, they tend not to listen.
Some of the short-termers George hosted who came more than once felt as though they
knew all about Jamaica because they had been there before. It severely exasperated some
hosts when they asked teams to refrain from some activity, the team clearly heard the
instructions, yet willfully disregarded the hosts’ instructions. Opal, a Jamaican host, said,
“A bad team for me is a team that comes and does not listen to what you are saying to
them. They don’t listen. They think that they should do things their own way. If you try
to correct them on something, it’s bad.” For example, Matthew, an American host, told
short-termers to not give money to Jamaicans on the streets or around where he lives. He
told them that he is the only white person in his community, and if the teams give out
money, the people in the community will come to him looking for money after the team
leaves. Or teams would bring suitcases of clothing or shoes to distribute and Matthew
told them, “Please give the items to our organization, and we will then distribute the
items to the appropriate people in the community. I know who is in need.” The team
ignored the advice, and the team leader said, “No, we want to give to each person. We
want to do that. We want them to know that it comes from us.” It is a difficult place for
the host to be in when the STM team and its leader disregard the host’s instructions. We
now turn to the fifth practice.
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5. Going as a Learner
The attitude and practice of going as a learner was spoken about by 18 Jamaican
(31%) and three North American (16%) hosts. Few hosts used the exact wording “go as a
learner,” but they mentioned that short-termers should learn during their STM
experience. Some hosts mentioned that mutual learning should happen on the trip, where
both Jamaicans and short-termers learn from each other. Kurt Ver Beek found that
Honduran recipients of STM stated that they learned something from the groups they
would not have known otherwise (2006). In Jamaica, Pastor Elijah, a Jamaican host,
talked about this mutual learning:
When the teams come with the right attitude and they are not here to teach us but
learn from us, it makes the trip much better. We learn something from them. I’ve
had construction teams who come and say, “We learned this from working with
you in Jamaica. You did it differently than what we do in America.” But some of
the teams come with the idea of, “My way is the right way. It’s either my way or
the highway.”
Many times, the opportunity for learning related to how the short-termers could learn
something about the culture of Jamaica. Raquel, a Jamaican host, said, “It is the idea of
working with people, but I think both sides are learning about different cultures. It is
about learning from the teams that are here, and we get to learn from them.” Pastor
Lemar, a Jamaican, stated, “Understand that you are in a culture that is different from
yours, and you need to work with the nationals. You are learning it. Someone is teaching
a culture to you, but nobody taught it to us.”
The hosts also reported some STM teams had misinformation and stereotypes
about Jamaica prior to their arrival, but the team was willing to surrender their
misunderstandings and learn about the real culture of Jamaica. Pastor Walford, a
Jamaican, mentioned this, “Sometimes people get some misinformation about Jamaica. It
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is a great thing for them to come and learn. They have heard so many negatives, but when
they come in, they see it is not that bad.” The negatives may have been about crime,
drugs, gangs, or an overall negative image of Jamaicans. Pastor Lance, another Jamaican,
said, “They must leave with something in return: knowledge, experience, some blessing
that they have obtained from the field.” Other hosts had similar statements about how
short-termers should learn from Jamaicans and the Jamaican churches.

6. Building Relationships
Short-termers should build relationships with the hosts, people in the hosts’
churches, or locals on their STM trip. This relational best practice was mentioned by 18
Jamaicans (31%) and seven North Americans (37%). Other researchers note how
significant it is for the short-termers to establish relationships with locals they meet and
to whom they minister (Baar 2003; Birth 2006; Eitzen 2007; Offutt 2011; Palmatier
2007; Raines 2008; Ver Beek 2006).
Many North Americans have the tendency to highly regard observable and
measureable accomplishments (Steward and Bennett 1991, 78-79), and sometimes they
have the tendency to miss the relational aspect of missions. Short-termers are generally
more task-oriented, and they focus on finishing a construction project before their trip
ends and may not focus on getting to know a Jamaican. Pastor Billy, an American
missionary, spoke about this issue. “I really think you should do what you can to make a
real connection with the Jamaican people and not just let the trip be an experience where
you run through the whole thing, do a project, and come home.” James, a Jamaican host,
referring to a construction STM team and Jamaicans, said, “We are very big on
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relationships. When the knocking of nails is over, would you be willing to actually sit
with a family and just share? Would you be willing to just meet with a group of young
persons and just speak to them?”
The Jamaican hosts appreciated the relationships they developed with STM
teams. Malcom, a Jamaican, referring to relationships with short-termers, said, “What I
appreciate the most is the long-lasting relationships. Nothing beats relationships. Nothing
beats relationships when relationships are developed and they are lasting. That’s one of
the things I really appreciate about these trips.” Pastor Victor, another Jamaican, referring
to one of the first groups he hosted, went so far as to say, “Oh man, the relationships were
out of this world.” Jamaican hosts enjoyed hosting short-termers in their home, and
through this activity, they were able to build relationships with them. Pastor Elijah, a
Jamaican, told about a 1960s team from Canada where he and his wife hosted three
women in their home. He and his wife kept in touch with the three short-termers, and
they have remained friends for 50 years. Pastor Mark, another Jamaican, said, “We
appreciate the relationship part of it. For me, that is a big thing. They didn’t stay to
themselves. They mixed with us. One of the things that was good was that they stayed in
our homes, in three different homes, so they were part of our families for two weeks. I
really appreciate that.”
North American hosts, who are missionaries, enjoyed being around Canadians
and Americans for a week. The STM team leaders sometimes got to know the host so
well that the host was invited to come to their home when they were on deputation back
in the United States. However, the North American hosts found it discouraging to only
hear from the teams a few months before the trip as the team organized the next trip, and
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the hosts rarely heard from them after the trip. One American host said the lack of contact
was disheartening. One of the suggestions for STM from the hosts was for short-termers
to keep in better contact with hosts. Even though hosts reported having great relationships
with some short-termers, they also found it difficult to keep the relationship going when
the teams lived on another continent. Some Jamaican hosts were bothered by the fact that
they had a team in their home, fed them, ministered with and to them, drove them around,
and after the team left, they never heard from the team again. Pastor Paul, a Jamaican,
said he felt that most teams forgot about him after they left. He said, “I would like to see
a continuous relationship building up. Great things can be worked through with that
bond.” One cannot expect short-termers to establish a lifelong friendship with a
Jamaican, nor can one expect a host who hosts 25 teams a year to have a deep
relationship with all the short-termers. Nevertheless, establishing good relationships is
essential for hosts.

7. Misguided Expectations
Three Jamaican (5%) and five North American (26%) hosts mentioned that some
STM teams have misguided expectations, a worst practice that ruins the trip. Some of
these misguided expectations can be worked through before the team leaves, but not all
teams adequately prepare. Samantha, a Jamaican host, communicates to the 40 plus teams
she hosts every year about expectations and provides them with informational material.
However, some teams do not read the preparatory material. She says about them, “In
other words, you are coming from America and you are coming to Jamaica, and you
know you’re coming on a mission trip, but you are still expecting to find America in
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Jamaica. That won’t work. You have to come, and you have to let go because a mission
trip is about letting God work in your life.”
Kenneth, an American host who travels to Jamaica leading trips, spoke about how
some adults have wrong expectations. He said, “They don’t come down with an open
mindset. They have a thought in their head that this is how it is going to be.” What
happens in these situations is that short-termers end up disliking the food, their
experiences, and the trip because their expectations are not being fulfilled.
Additional hosts communicated how some short-termers expected glorious
beaches, catering services, and to be treated like they are in a five star hotel. Opal, a
Jamaican host who works for a mission organization, spoke about the worst teams she
hosts. “They are not coming to a hotel, and they want you to treat them like they are at a
hotel. But if you ask them to pay the hotel price, they would not want to do it. Those
teams again would be difficult teams to deal with. Those are teams you would not want to
deal with again. Those are the things that I would say would make a bad team.” Pastor
Clayton, also a Jamaican, spoke about erroneous expectations and some of his
frustrations with STM:
Another thing is it falls under expectations. Making sure from beginning to end
your mind is on the mission and not on yourself. Jamaica is one of those countries
where everybody is happy to come and do missions in Jamaica because you think
when everything is said and done, you can go to the beach. You can eat some nice
fruit. Or we can really enjoy the nature in this beautiful country. Ministry is
difficult when it is hot and when you’re talking to someone, and they can’t
understand you, and you can’t understand them. You get frustrated, and you try to
teach people stuff, and they are distracted and doing other things. You are like, “I
can’t wait to get through with this so we can get back to where we are coming
from and chill somewhere.” Instead of learning through that difficulty in ministry,
we allow our expectations and the things that we want to dominate our time and
our thoughts. Sadly, it impacts your effectiveness in ministry. You don’t grow. If
the only thing you can think about or talk about when you get back from ministry,
from a missions trip is how nice the beaches were and the tan that you got, you
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missed it. You missed it. When people come down, they should know that they
come down for missions, and that is why they are here.
Expectations can limit one’s experience and usefulness on a STM trip. As this section
comes to a close, all of the best and worst practices demonstrate what the hosts think are
good or terrible teams. This is significant because the hosts show what they think teams
should be like, and they also here have a chance to let their problems and frustrations be
known with STM.

Four Necessary Practices for Short-Term Mission
I now turn to four noteworthy practices that I draw from this chapter and literature
on this theme of best and worst practices. The four practices can limit the problems that
happen on trips. The first practice is: Team leaders must be godly, spiritual leaders who
guide and set the tone for the team. The importance of the team leader cannot be
overstated, and the principle of having solid leadership for STM has been stated by others
(Borthwick 1996; Dohn and Dohn 2006; Livermore 2004; Zehner 2008). Hosts said that
if the STM team leader is a successful leader, then the trip will be great; but if he or she is
an incompetent leader, the trip will be ineffective. Michael and Anita Dohn wrote about
medical STM and team leadership, saying, “Team leaders must be prepared to lead their
teams through a spiritual journey, take them to a deeper understanding of mission and
mission issues and capitalize on the experiences during the trip” (2006, 223).
Team leadership was a subject that Zehner found in STM in Thailand as he
interviewed Thai hosts, and his findings are analogous to what Jamaican hosts told me.
Zehner said, “As a group of church leaders told me, if the leader is good, the team turns
out well, regardless of the team’s makeup otherwise. So important is the leader, they said,
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that attempts to fix leadership problems by working directly with the team members tend
to backfire” (2008, 198). If a Jamaican host tried to correct the behavior of a short-termer,
it did not usually go well because as a host, he had little relational authority over the
short-termer. The pre-field, on-the-field, and post-field debriefings, trainings, activities,
and attitudes of the short-termers are dependent upon the leadership of the team leader.
Not just any active Christian should be placed in a position of leading a team on a
cross-cultural STM. Too much is in jeopardy for any volunteer to be in this position or
simply placing someone who has a willing spirit to lead a trip. David Livermore
mentioned how vital it is to have the right trainer and team leaders in missions and
international church partnerships. He lists four characteristics leaders need. The first is
relational strength, and this denotes how leaders interact with people within and outside
their country and culture. Livermore says, “Are they intuitive to the people’s needs? Do
they ask questions well and remove attention from themselves? Can they laugh at
themselves?” (2004, 465).
The second leadership quality for leaders is they should be reflexive in practice.
This means the leaders have an inquiring posture which questions their own assumptions
about whether or not their ministry practices are effective in different contexts.
Livermore states, “Do they show insight when describing other cross-cultural
experiences? Do they have an unhealthy confidence level? Are they willing to question
how they think and act? Does a theoretical framework guide their interactions? Are they
lifelong learners?” (465).
Third, leaders are cautious in using examples from their own context in a foreign
context when examples do not effectively translate. Leaders should not use examples or
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illustrations about reindeer or polar bears to Jamaicans, for those examples do not
translate well. But this goes even deeper to using examples about money, politics, gender,
and marriage, for people in a non-North American context may attach a different
meaning to those subjects.
Fourth, leaders are secure in the context of their own culture and other cultures.
Livermore asks, “How well do they understand cultural dynamics?” (465). Are they
ethnocentrically demeaning when they refer to another culture, and do the leaders use
condescending language when describing their own culture? These characteristics are
needed for team leaders to be efficacious.
One further suggestion I have for team leaders, churches, and sending mission
agencies is they exercise their leadership role by not allowing some people to go on STM
trips. If a team leader does not have this authority, then the pastor of the sending church
or the sending mission agency should have this authority and put this denial as a policy in
their organization. I think is it not an acceptable practice to allow anyone and everyone
on a STM experience. The argument is that their life may change, but we do not know if
they will change. There is too much at risk to allow out of control people on STM trips.
The hosts’ reputations as well as the work and reputations of their ministries and
churches are at stake because the community and the church look at the STM teams as
missionaries. Pastor Antwan, a Jamaican, talked to me about the problem of having
anyone come on a trip. He said, “Some of these teams that come, they don’t even know
the people who they are going to. They just advertise, they meet at the airport, and within
24 or 48 hours, they are taking them on a missions trip.” He hosted teams who signed up
through an American STM sending agency, and the short-termers had never met each
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other until they arrived at the airport. That concerned Pastor Antwan. He reported that the
character of many short-termers was questionable because some would sneak off from
the rest of the group and go to dance parties with Jamaican men on the beaches. An
American missionary couple Charles and Cynthia spoke about how teams can have a bad
person on the team:
As I think about the teams, there may be a bad apple in the team. But the team
itself is good. Remember the team where that guy was walking, and he went to
the cemetery at our local school, and he stood on a grave and yelled really loud,
“I’m jumping on a dead Jamaican!”? It was really offensive. We said that he
could not come back. The team itself was really good, but that particular person
was not.
Hosts should not have to deal with fools such as this and suffer ministerial harm. These
“bad apples” should not be allowed on the trip. It is reasonable to suggest this denial to
people who refuse to come to pre-training, who are asked to serve their church yet
continually refuse to do so, or who are unwilling to participate in pre-trip group bonding
activities.
The second principle is: Short-termers must come with an attitude of service and
a desire to learn from local people and not just seek to “do” as much as possible on their
trip. I maintain that this should be the primary attitude and one of the motivations to go
on a STM trip. The focus in STM is often times “doing” by getting a house built,
finishing a construction project, or seeing as many people as possible through a medical
clinic in a week. Those are noble goals, but the focus of “doing for” and not “learning
from” others can be detrimental. Steven Ybarrola mentioned how students he teaches do
not speak about what they learned from people in the local context on a STM, but the
students speak about what they did for them. He writes, “By focusing on doing rather
than learning, students risk not understanding the local situation and therefore being less
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effective with what they understand to be their ‘task’ i.e., sharing the Gospel with others”
(2008, 104). The focus on doing and accomplishing in American culture can be denoted
as measurable achievement. Many short-termers have the tendency to value measureable
achievement so highly that they end up ignoring other essential issues, such as getting to
know locals, learning the local language, sitting and talking with people, and hearing
stories about churches and sites they visit. They also should be truly hearing from local
people about what locals think are the issues they face and what local people think are
part of the solutions to those problems.
The intense focus on what short-termers consider visible and measurable
achievement may not be regarded so highly by the locals. Steward and Bennett speak
about measurable achievement, providing an example. “The persistence of Americans all
over the world in building latrines for people who refuse to use them suggests that their
appeal as projects may be more their concrete visibility than their potential role in
controlling disease” (1991, 78-79). To complete as much as possible in a week’s stay is
always a temptation for a STM team because they want to go back to their church or
mission organization and declare what projects they finished. There is nothing glamorous
about coming back and reporting that they learned so many words in a different language
or that they talked to locals for three days, becoming friends with them. Unfortunately,
those kinds of reports do not attract funding for future trips. However, it may seem
financially unwise to travel so far on a trip to simply learn a few words in another
language because that learning could be accomplished through speaking with someone
who knows another language in one’s own church, community, or city. The key seems to
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be balance: short-termers should not be so focused on completing their list of tasks that
they miss the opportunity to learn something from the locals.
Short-termers should slow down on their trips. They should realize they are not
the ones with all the cultural, biblical, or technological knowledge, but they have much to
learn from the locals. Miriam Adeney says, “For the sake of feeling good about our
efforts, we pragmatic Americans like quick, measurable solutions: Ten wells dug. Ten
dramas preformed. Ten sermons preached. One hundred people won to Christ. We do not
like long discussions fraught with ambiguity and long-term strategies with potential for
failure--especially when we don’t even speak the language” (1996, 15). This attitude of
going as a learner is not only a needed practice in STM, but it is promoted in
ethnography, for ethnography is about learning from people, not studying them (Spradley
1979, 3). The belief that short-termers should learn from hosts is not an original idea.
Some propose that the fundamental motivation for STM should be to learn from the
nationals (Maslucan 2007), while others say that going as a learner is the vital posture for
missions (Adeney 2006; Bahamonde 2007; Dearborn 2003: 18-19; Linhart 2010;
Schwartz 2003; Van Engen 2000). Paul Borthwick’s (2012) book Western Christians in
Global Mission: What’s the Role of the North American Church devotes a whole chapter
on the subject of Western Christians listening to their non-Western brothers and sisters in
Christ. In detail, he mentions Western Christians need to be their friends (160), learn
from their history (161-162), learn from their suffering (162-164), learn from their views
on theology (164-166), learn from their perspectives on ministry (166-168), listen to their
requests for partnership to serve the poor (168-169), listen to their guidance on
partnership values (169-170), learn from their testimonies (170-171), follow their advice
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on being a cross-cultural servant (171-173), and hear their precise requests (173-177).
Borthwick’s points are pertinent issues short-termers can learn about on their trips.
The third principle is: Short-termers need to be flexible and ready for anything to
happen on the trip. Short-termers must be prepared that the trip will be different from
their expectations, and they must be willing to quickly adjust for any changes hour-tohour or day-to-day. Short-terms should realize they are entering a culture that is more
event-oriented than time-oriented. Time and event orientations are two different ways of
culturally viewing time. Most people from the Western world are time-oriented where
they must be at work, school, church, and meetings at specific times, often to the minute.
If they are late for meetings or events, they may lose future opportunities, and the person
waiting for them may be upset. It has been said that if you are waiting for someone to
have lunch with you in the Western world and they are five minutes late, that is okay. If
they are 15 minutes late, you are getting frustrated. If they still do not show up 30
minutes later, you are exceedingly angry; and if the person shows up an hour late, you
may never want to meet them again for lunch! As Stewart and Bennett say, “People
orient themselves and direct their actions according to where their culture places
emphasis along the continuum of time orientations” (1991, 74). Some Jamaicans have
more of an event orientation in their view of time, and this causes time-oriented shorttermers to be frustrated or apprehensive. However, the short-termers must know that they
are entering a culture that is more inclined to be event-oriented. Duane Elmer says,
“Neither value – time or event – is better than the other; neither value is more godly”
(2002, 117). He goes on to say, “Most of us, when our time-orientation needs are
satisfied, can easily adjust and even enjoy someone who is event oriented and vice versa.
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Frustration comes when our time orientation needs are not met first or, for the eventoriented person, when their event-oriented needs are overlooked or ignored” (2002, 117).
One should not judge either cultural view as inferior.
The short-termers should be ready for the possibility of their host not being “on
time” to pick them up at the airport. When the short-termers have events, skits, plays, and
programs at a host church, they should realize that Jamaicans who come to the events
may not arrive when the event is supposed to start. A VBS may start at 9 AM, but the
majority of the Jamaican children will not arrive until 10:30 AM, and the team must be
ready to change their program, singing, lessons, and games to adapt to this event
orientation. It may look like Jamaicans are not being considerate of the Americans who
are leading the VBS because the Jamaicans are not showing up on time. But teams should
be willing to adapt to this event-orientation on their trip because they are not in their own
country anymore, but they are guests in a foreign country.
The last point is: Teams should have proper expectations for their trip and
surrender any patronizing complexes they hold. In one week, a short-termer should not
presume that they can change Jamaica, see thousands of people saved, start 10 churches,
fix the system of violence and poverty, rescue children from adverse family situations, or
teach the best seminar on evangelism that Jamaicans have ever heard. Those are irrational
expectations, yet some short-termers think that they are the people who can solve the
woes and misfortunes of people in another country. The Messiah complex is the view
where Western Christians think they are the saviors of other people, and those people
would be lost and without hope if it were not for their work.52 Andrew Atkins mentions a

52

One STM team was going through the airport in Jamaica, and they all wore the same shirts that
said in bold, “Bringing hope to Jamaica.” I understand that they had good intentions with their shirts, but
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myth some American short-termers hold. “Unless North Americans do it, the task of
world evangelization will not get done. The irony is that many Western Christians don’t
come to the astounding realization of quality national mission work until they go out on a
work team” (1991, 386). Teams should understand that are not coming to “help these
poor people” of Jamaica, nor are they coming to save the Jamaican people. They are not
the white saviors of Jamaica, bringing the Gospel to what they may think is a spiritually
dark country. No team member should have a spiritually condescending attitude towards
Jamaicans, thinking they are ignorant of the Bible, for many teams are shocked that
Jamaican Christians are more knowledgeable about the Bible than they are.

Conclusion
In this chapter, I discussed the best and worst practices of STM with suggestions
for STM teams that will be mutually advantageous for the short-termers and the hosts. I
described four principles for STM teams to attain to continue to be outstanding teams. I
also have presented that, from the perspective of my informants, the majority of the STM
teams that come to Jamaica are servant-oriented and cooperative teams, while the
problematic teams are in the minority. It is still problematic for the hosts that some
recalcitrant short-termers come on trips, however. Returning the reader’s attention to the
initial story in the chapter, Dustin was stubborn and wild before and during the trip. If
John, the team leader, and the pastor had implemented the practice of barring certain
people from trips, then all the problems with Dustin on the trip never would have
materialized. If this church had the right leadership skills and had implemented some best
they looked ethnocentric, and it seemed even demeaning and paternalistic to say that they were the group
that was bringing hope to Jamaica. Is there not hope already in Jamaica? Jesus Christ, the hope of the
world, has been present in Jamaica for hundreds of years before this group arrived.
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practices from the beginning, they would have known that Dustin was not a suitable fit
for a STM. By adhering to the best practice of strong team leadership along with the
other best practices discussed in this chapter, STM can continue to improve and be a
blessing to many.
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CHAPTER SIX
CULTURAL MISTAKES

Feel like Gumbeh drum widout a goat-skin.
– Jamaican Proverb (meaning: To feel out of place. Powerless to act as one should or
wants to.)

At a primary school, I sat at a picnic table under a mango tree with Gerrod and
Alisha. Gerrod, a Jamaican, had hosted over 150 STM teams, and Alisha, an American
from North Dakota, was a STM team leader who had led three teams to Gerrod’s primary
school. I spoke with them at 2 PM as the blazing sun raised the temperature to 94
degrees. With the humidity index, it felt like 103 degrees. In this heat, Alisha’s STM
team was doing construction work at the school. The short-termers were working 30 feet
away, upwind of where we were sitting, and other team members sat at other picnic
tables eating lunch. Some short-termers rushed through lunch to get back to work. As I
asked Gerrod about his experiences with STM, clouds of dust and dirt flew into our faces
from the construction work of the team.
Gerrod stood up, cupped his hands around his mouth, and yelled at them, “You
need some water to dampen the soil. This is not good. You guys are kicking up too much
dust.”
Alisha said, “Gerrod, they are not going to listen to you.”
Gerrod got louder and yelled at them again, “HEY. Throw some water on the soil,
and stop kicking the dust in our faces!”
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Alisha said, “Oh, they are good ol’ North Dakota boys. They do what they want.
That’s what I’ve learned.”
Gerrod said, “It is harmful for them and for us to be breathing in this dust!”
Within a few minutes, the “good ol’ North Dakota boys” had doused the soil with
water so that it stopped flying in our faces. I was thankful that Gerrod told the team to do
this because I was bothered by the dust.
I continued to speak to Gerrod and Alisha, and I asked Gerrod, “What are some
cultural mistakes that STM teams make while they are here?” As soon as I asked this
question, we heard a loud electrical saw and turned and saw team members cutting
through the roots of a tree.
Gerrod said to Alisha, “Why are they cutting the roots of the tree?”
Alisha said, “My other team leader told them it was okay to cut the roots.”
Gerrod was not impressed. He said, “Here’s an example of a cultural mistake. I
know the value of that tree: the shade it provides. They are cutting the roots off, and
when you have a hurricane, it is going to weaken the tree, so it is going to go down
anyway.”
I said, “Just tell them not to cut down the tree.”
Gerrod responded, “I’m not stepping into it. We were talking about some of the
misunderstandings. That’s an example.”
I said, “So the Americans don’t understand hurricanes and the value of the tree?”
Gerrod responded, “Yes. A hurricane can be pretty devastating. This whole
building had to be rebuilt, and the tree that was behind there blew down and crushed
everything. So we had to rebuild the building.” Gerrod looked at Alisha and said, “I’m
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going to tell you that if you come here after a hurricane, that tree is going to be down.
They are taking out a significant portion of the root system. I’m just putting my data on
the table.” The team continued to saw the roots, which put Gerrod in a somewhat irritated
mood, yet I still spoke with him and Alisha about STM.
The previous example is pertinent because I witnessed firsthand a cultural mistake
as it was occurring, and completely by chance, it happened as I was asking about cultural
mistakes. Through their cultural lenses, the short-termers viewed the tree as an obstacle
to accomplishing their task. However, Gerrod looks at the same tree and sees something
different. He sees a valuable tree that provides shade, keeps the soil in place, and will be
a liability in a hurricane without a strong root system. Cultural mistakes like this are
inevitable in STM, no matter where STM goes because people from different cultural
worlds come together, interact, and do not always understand each other.
The difficulty in STM is that short-termers and hosts are from different cultures,
and they are travelling, ministering, working, having fun, and eating together. Some
short-termers stay in the homes of the hosts, being served food and having discussions
with them late into the evening. Consequently, these people who do not know each other
are in close quarters for a week, and the short-terms are likely to make cultural mistakes,
especially if they have no cross-cultural training.
This chapter has five objectives. First, some of the cultural issues that can occur in
cross-cultural partnerships in STM are discussed. Second, a survey of scholarly
approaches to understanding culture brokers is reviewed. Third, the most common
cultural mistakes that the hosts reported to me are revealed with a discussion about them.
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Fourth, I utilize Cohen’s work (1985) to demonstrate some ways hosts deal with culture
issues. Finally, I offer three suggestions for dealing with cultural issues in STM.

Cultural Issues
One of the many complications STM teams face is the cultural gap between
themselves and the hosts, which in turn causes cultures problems. Parties from different
cultures talk using the same words, but they mean different things. For example, a pastor
who was born and raised in Michigan refers to people he barely knows as friends and
then calls hosts to whom he has sent two STM teams in Brazil friends. But what do his
brothers and sisters in Christ think when he calls them friends? Their understanding of
and the implications of a friendship are different from what the Michigan pastor thinks.
In the U.S., friendship is “based on spontaneity, mutual attraction, and warm personal
feelings…in contrast to those societies where friendship patterns are inseparable from
social obligations” (Stewart and Bennett 1991, 100–101). The issues of cultural
differences in partnerships are crucial. David Wesley says, “Culture provides a major
challenge in these types of partnerships. Issues of power, trust, and reciprocity, coupled
with financial inequity, prove equally challenging” (2014, 11). We now turn to look at
four cultural issues.
Patrick Sookhdeo mentions four cultural issues to consider in partnerships (1994,
57-60). First, he examines the differences between those coming from sociocentric
societies where people are group-oriented and those coming from egocentric societies
where people are individualistic. “In societies that are group-oriented as opposed to
individualistic, where the extended family exists, leadership styles are often more
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paternalistic and even authoritarian in structure and style” (57). When a person from a
sociocentric society partners with someone from an egocentric society, the sociocentric
person faces challenges with the requests from the egocentric partner. The sociocentric
individual, according to his or her culture, may be required to speak to his or her father,
uncle, or another leader before making a decision. If the sociocentric partner becomes
more financially stable because of the partnership, he or she may be required to take care
of more family members. Sookhdeo says, “There are dangers here of nepotism and the
development of dynastic leadership” (57). The egocentric person tends to be utilitarian
where “other individuals are seen only in terms of what can be gained from them” and the
rights of the individual are dominant.
Second, Sookhdeo contrasts cultures that operate on a personal basis with those
that operate in a more business-like fashion. “There are those cultures that like to do
things on a personal basis. They prefer to conduct their business with people whom they
know and trust, and preferably on a face to face basis. The Western practice of
communicating by circulating multiple copies of a letter, thus, manipulating a situation to
the disadvantage of the addressee, is not appropriate in such cultures” (58). The weakness
of the system that operates on a personal level is that there can be a lack of openness or
accountability, which can lead to misunderstandings and corruption. The strength of the
personal-basis system is that if someone knows the right people, has certain friends, and
needs something accomplished, a call or a visit to someone may resolve the situation. In
contrast, the business-like system is much more impersonal, automated, and standardized.
Sookhdeo states, “In the West, procedure determines practice and takes precedence over
relationships. The emphasis is on institutions and on standardization through filling in
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endless forms and feeding endless computers. Yet the impersonality that may seem to
many an obvious weakness is at the same time a safeguard to ensure propriety, honesty,
fair dealing, and evenhandedness ” (59).
The third issue arises in cross-cultural partnerships when honor/shame cultures
that value interpersonal relationships interact with Western cultures that value efficiency.
“In some cultures, good interpersonal relationships take precedence over competence and
efficiency. To get along with a person with the minimum [amount] of friction is more
important than the rate at which the job is done…In other cultures, abrasive and
aggressive behavior can be tolerated and even encouraged to some extent if such
behavior leads to increased competence and efficiency, although too much of it will also
be penalized” (59). In a culture of saving face, there may be limited means to correct
someone’s mistakes, a lack of readiness to admit a wrongdoing, and it can be difficult for
one with less authority to approach a person in a position of authority with a concern. In
the culture of efficiency, when goals are accomplished as fast as possible, the reputation,
dignity, status, and honor of people in the saving face culture may be damaged.
Last, Sookhdeo points out that in today’s global society, a person may be a hybrid
of different cultures. “An important point to note has to do with those whose own
cultural make-up is not ‘pure’ but a mixture of a number of cultures” (60). The partners
should get to know each other’s backgrounds so they can better interpret each other’s
words and actions.
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Scholarly Approaches to Understanding Culture Brokers
We now turn to look at the subject of culture brokers. In anthropology, the
function of the culture broker has been described as someone who “bridges gaps” or
mediates the actions of one group to another group (Adams 1970; Geertz 1960; Press
1969). The culture broker is a “mediator” (Bae et al. 2014; Jezewski 1990; Pearce 1982,
73; Weiler and Yu 2007) or a “middleman” (Geertz 1960). The culture broker mediates
knowledge (Bae et al. 2014; Weiler and Yu 2007), is sometimes bilingual, has the ability
to interpret and analyze cultures (Evans 1976), and communicates well (Wyatt
1978/1979). He or she stands between two or more cultures, enabling novices to
effectively negotiate new cultural locations (Boissevain 1975; Jezewski and Sotnik
2005).
Looking at the definitions (Table 6.1) in the anthropological, sociological, and
missiological realms, a recurrent concept is that the culture broker is a bridge person
standing between two or more cultural worlds. The definitions also put forth the notion of
the broker being an interpreter. The interpreter can interpret a language, but he or she can
also interpret a culture, as he or she reframes and makes sense of it for people of another
culture.
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Table 6.1. Definitions of Culture Brokers from Different Theoretical Perspectives
Author and
Theoretical
Definitions of a Culture Broker
Perspective
Adams
“The cultural broker is an individual from one level who lives or
Anthropological operates among individuals of another level.” (1970, 320-321)
Jezewski
“Culture brokering can be loosely defined as the act of bridging,
Anthropological linking, or mediating between groups or persons for the purpose of
reducing conflict or producing change.” (1990, 497)
Brown
“They act as mediators between tourists and the resident population
Anthropological and can also play the role of innovator in a ‘host’ community.”
(1992, 362)
Hiebert
“Missionaries are bridge persons, cultural mediators, who stand
Missiological/
between different human worlds.” (2006, 297)
Anthropological
Wesley
“In congregational partnerships, the cultural broker serves as a
Missiological
mediator. One who interprets for both sides in a balanced manner,
and clarifies often misunderstood issues.” (2014, 59)
Holloway
“The guiding role is composed of a number of sub-roles…
Tourism/
‘information giver and fount of knowledge,’ ‘teacher or instructor,’
Sociological
‘motivator and initiator into the rites of touristic experience,’
‘missionary or ambassador for one’s country,’ ‘entertainer or
catalyst for the group,’ ‘confidant, shepherd and ministering angel,’
and ‘group leader and disciplinarian.’” (1981, 385)
Jennings and
“We define brokering as any active attempt by an individual to
Weiler
mediate the tourist experience of another individual. A broker or
Tourism
mediator is someone who assists in sense-making and in the
tourist's (re)constructions of his or her experience as well as the
(re)presentation of that experience.” (2006, 58)

Tour Guides as Culture Brokers
We now explore how tour guides function as culture brokers for tourists. The
literature on and the theories about tour guides as culture brokers are very applicable for
STM and how hosts function as culture brokers. In the context of tourism, tour guides are
the employees who are responsible for the impressions and overall satisfaction of the
tourists at their destination (Ap and Wong 2001). A tour guide often functions as a
culture broker or mediator who stands in the cultural gap between two or more different
cultures (Brown 1992; Cole 2008; Jennings and Weiler 2006). As Naomi Brown says,
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“Culture brokers are found in all cross-cultural situations and are very likely to appear in
a tourist resort where they often play a major role in social and cultural change patterns.
Culture brokers can be found amongst taxi drivers, tourist guides, tourist police, security
guards, hotel workers and market vendors” (Brown 1992, 361-362).53 Tour guides are
indispensable for tourists as they communicate information about the cultural system of
the locals to the tourists.
The tour guides are interpretive in their work, for they supplement tourists with
knowledge, understanding, and experiences in the culture that the tourists would not have
had without the tour guides’ leadership. Contact between local cultures and tourists are
commonplace, and as tourists arrive at their destination, they experience a different
culture system of beliefs, language, values, attitudes, and behaviors. This can lead to a
cultural gap for the tourists (Yu, Weiler, and Ham 2001). We now look at two significant
pieces of research about tour guides as culture brokers.

Weiler and Yu
Weiler and Yu (2007) researched Chinese tour guides and operators in Australia.
Their research on the cultural mediation role of tour guides was based on two empirical
studies.54 They found that the role of cultural mediation for the tour guide was highly

53

Tourist police are authorities who protect tourists from locals who are overtly forward in selling
goods to tourists. The tourist police also enforce laws about who has a permit to sell goods on the street. In
Jamaica, they are called the Tourism Courtesy Police.
54

There is a limited pool of Australians who are competent with the Chinese language, so many
of the tour guides are Chinese nationals with temporary Australian residency status or have a student visa.
These Chinese national tour guides comprehend the cultural and socio-demographic backgrounds of the
Chinese tourists. “What is clear is that local tour guides looking after Chinese tour groups often serve as the
only point of contact between the Chinese clients and the destination, and thus the guides are the very
embodiment of cultural mediation” (Weiler and Yu 2007, 15). Chinese tourists were questioned about their
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important and that mediating understanding was the most substantial factor in creating
experiences for tourists and was mentioned most frequently. For their definition of a
culture mediator, they use Taft’s definition: “a person who facilitates communication,
understanding, and action between persons or groups of different cultures’” (Taft 1981,
53).

Mediating
Understanding
(Cognitive/
Affective
Access)

Dimensions of
Tour Guides'
Cultural
Mediation
Mediating
Access
(Physical
Access)

Mediating
Encounters
(Social Access)

Figure 6.1. Three Dimensions of Tour Guides’ Mediation (based on Bae et al.
2014; Weiler and Yu 2007)

Weiler and Yu established three dimensions that tour guides mediate for the
tourists: “mediating physical access, mediating cognitive/affective access or
understanding via the provision of information, and mediating social access by
views of tour guides’ cultural mediation and its significance. Weiler and Yu state, “The cultural mediation
role of the tour guide is important, and that interpretation is a key element of cultural mediation” (21).
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facilitating the opportunity for encounters” (15). They found all three mediations in their
research with the mediation of understanding being the dimension with the most
responses from the visitors polled. I now explain each of these dimensions below.
Tour guides mediate access for tourists by choosing what part of the culture they
will expose or hide from them. The tour guides provide tourists with physical access into
the culture (Jennings and Weiler 2006; Nash 1996). Weiler and Yu point to research on
tour guides that reveals that guides use dance, local food, local stories, and music to
engage tourists in the local culture (Moscardo et al 2004; Pastorelli 2003). Successful
tour guides also mediate understanding, denoted as cognitive/affective access, whereby
they “use information as a tool for conveying the significance of the visited place” (16).
They also construct memorable meanings for the tourists by communicating information
to them (Moscardo 1999). Finally, tour guides mediate encounters (social access) for the
tourist to locals and other tourists. The tour guide is a go-between person and the example
of suitable behavior. “There is no doubt that gaps often exist between the hosts’ and the
tourists’ perceptions and experiences of each other's cultures, and bridging these gaps is
an important aspect of cultural mediation (Weiler and Yu 2007, 16).

Bae, Dong, Chick, and Kerstetter
Bae et al. (2014) used Weiler and Yu’s (above) three dimensions of tour guides’
mediation in their study on the role of taxi tour guides (TTG) as they functioned as
culture brokers on Jeju Island in South Korea. The three-part framework was tested in
their analysis and was then modified.55 Bae et al. found three extra observations that were
55

The mediations from the tourists’ point of view were thematically summarized into four parts:
1) the TTG had comprehensive knowledge about the destination, 2) the TTG took the tourists to places
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not part of the three mediations. They determined first that the background of the tour
guides was significant as they mediated understanding. Second, the local context can
“either promote or demotivate tour guides’ mediation” as certain contexts place certain
constraints on tour guides. Third, when tourists repeat their trips, this will influence the
kind of access the tour guide mediates for them (2014, 108).

Culture Brokers in Short-Term Mission
Research about and the application of the theory of culture brokering in STM is
rare, yet a few works look at this subject (Barber 2010; Priest K. 2008; Wesley 2014).
Kersten Priest in her research talks about culture brokers or resource brokers in STM.
These brokers are American women who travelled to Africa, and because they witnessed
great needs, they brokered resources from associates and businesses on behalf of their
African friends. Priest states, “Cultural brokers understand enough about not only their
own culture, but also the culture of traveling missioners – at least within the interactional
space of the short-term trip ‘contact zone’” (Priest K. 2008, 55). For Priest, the American
missionary or the well-resourced national are the brokers who link resources to others.
David Wesley (2014) researched cross-cultural partnerships between churches in
the U.S., Swaziland, Kenya, and Zambia. On some occasions, the hosts had STM teams
come to their church. Wesley says, “In congregational partnerships, the cultural broker
they’d never been, 3) the trip was comfortable and convenient, and 4) the TTG was considerate (Bae et al.
2014, 104-105). The mediations from the TTG viewpoint categorized into three themes: 1) the TTGs are
the experts about Jeju Island and the first impression of it, 2) TTGs give “real” information to the tourists,
and 3) the TTGs bring outside opinions to Jeju Island (105-106). For the tourists, the brokering of
understanding on behalf to the TTGs was highly important to them. Tourists also enjoy how TTGs
provided them with access to places they did not know about. Then the TTGs mentioned brokering
understanding and access the most, while they did not mention brokering encounters between tourists and
the locals. Mediating access was the main responsibility of the TTGs even though “they were also
passionate about sharing ‘real’ information about Jeju with tourists, including places or restaurants that few
people know about” (108).
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serves as a mediator. One who interprets for both sides in a balanced manner, and
clarifies often misunderstood issues” (59). One example from his research is a
partnership formed between an American church called Bethany First Church and a
church in Swaziland. The U.S. church chose people from their congregation to serve in
Swaziland for one year terms to be the on-site representatives of the mission pastor from
the U.S. church. There were different people who filled this role, and they had limited
cross-cultural experience and training.
As the representatives from Bethany First Church served in the church in
Swaziland, they began to understand the issues from the locals’ point of view, instead of
looking at situations as outsiders. For example, there was an AIDS conference scheduled
in Swaziland, and the U.S. church wanted to present their best idea for this conference
and then go ahead with the idea. However, the culture broker knew this was not the best
approach. The culture broker spoke with locals in Swaziland, got ideas from them, and
then spoke to the people in the U.S. church. The U.S. wanted to pay for the whole
conference, while the Swazis thought that would was not a good idea. The Swazis
themselves said that they should pay for part of the conference. Also, the Swazis paid to
attend the conference, unlike other conferences where the U.S. churches paid for all the
attendance fees. This conference was successful because the culture brokers understood
both parties and communicated to everyone the best way forward (60-64). Wesley says,
“From the Swazi perspective, the cultural broker’s position of dependency on Swazi
leadership proves healthy. The dependency allows a balanced partnership between the
U.S. congregation and Swaziland” (62).
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Ron Barber researched STM hosts in Japan to determine their experiences with
American STM (2010). He states, “One of the significant findings from this study is that
the Japanese mediators are vital to the work of STM because of the many roles that they
must fulfill. Without culture brokers, STM would become a case of the blind leading the
blind” (2010, 153). He utilized Cohen’s (1985) foundational article (described above and
applied to the study later on), and Barber proposed that the roles of the tour guides –
instrumental, social, interactionary, and communicative – were partially found in the
roles of the STM hosts.

Cultural Mistakes in Jamaica
I now turn to my data on cultural mistakes. Table 6.2 below categorizes hosts’
responses to the question, “Are there any cultural mistakes that North Americans make
when they are here on a STM trip that may offend you?”
Their responses are categorized in three ways: 1) None, 2) Accommodation, and
3) Irritation.56 The first category “None” means that the hosts have little or no cultural
problems with STM. The second category “Accommodation” indicates that the hosts
strive to understand the cultural differences and not be upset at the short-termers for their
mistakes. The third category “Irritation” signifies that the hosts are aggravated or
bothered by the cultural offense. The category “None” was mentioned by 27 hosts (35%
of the interviews), while 50 hosts (65% of the interviews) mentioned difficulties with the
cultural mistakes of short-termers.

56

These are sample quotes selected to reflect the essence of the hosts’ responses to cultural issues.
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Table 6.2. Hosts’ Responses about the Culture Mistakes of STM
Hosts’ Responses to the Question: “Are there any cultural mistakes that North
Americans make when they are here on a STM that may offend you?”
“We haven’t had any challenges in terms of cultural clashes.” –
None
James
“I’ve not heard of any that would hurt my people or the people
that they minister to in witnessing.” – Pastor Umar
“Cultural clashes? None. I don’t think so.” – Pastor Victor
“To be honest with you, not really. When they come here, I get the
opportunity to ease them into the culture.” – Pastor Christina
Accommodation “Sometimes the ways that they dress. There are certain ways that
our culture does not accept. We will tolerate it but not necessarily
accept it.” – Pastor Elijah
“People know if you are with us, you are a team member, and just
as any other foreigner, you are not really going to be offending
someone.” – Henry
“Oh yes, definitely. I’ve had persons on the teams who are rude.”
Irritation
– Chris
“Sometimes there are people who tend to talk down to folk. The
short-termer will expect you to be ignorant and I say to folk,
‘Look, Jamaicans know Americans and what is happening in
America even more than you would imagine.’” – Pastor Adrian
“Lots…Food is probably the biggest thing.” – Samantha
“The inflexibility of American leaders. They come to Jamaica, and
they want to do it the American way.” – Antwan
Why is it that one third of the hosts had no cultural problems with the shorttermers, while two thirds reported having problems? The first and foremost reason some
hosts had no cultural issues with STM is because of their familiarity with North
American culture. In chapter two, I mentioned how there are 2.5 million Jamaicans living
outside of Jamaica and many Jamaicans have a relative living in North America. So
Jamaicans are informed about the cultural differences of Canadians and Americans. Hosts
also informed me that they know about North America because they have CNN, Fox
News, and Hollywood movies in their homes. The Jamaican children, who go to a VBS
run by short-termers, watch Disney movies and the Disney channel. Many Jamaicans are
well aware of Canadian and American cultures. Jamaicans generally know about the
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cultures of the short-termers better than the short-termers know about the culture of
Jamaica. Because the cultures of Canada and the United States are so well known by
people in Jamaica, the cultural differences or mistakes of the short-termers are not
shocking or may even be expected.
Another factor affecting how offended hosts were by cultural insensitivities was
related to the number of teams hosted. I perceived a correlation between the degree of
irritation with the cultural mishaps of short-termers and the number of teams the host
takes each year. Hosts who had one or two teams a year reported few cultural
frustrations. This might be because they had fewer opportunities for frustration due to
having fewer teams, or it could be because they had a closer relationship with their North
American partners. All of the hosts who hosted more than 15 teams per year reported
more cultural frustrations and irritations than the hosts who had fewer teams.57

The Cultural Mistakes
We now look at the nine most frequent mistakes reported from the hosts. The
cultural mistake along with the number and percentage of Jamaican and North American
(NA in the chart) hosts mentioning the issues are listed in Table 6.3. The mistakes are
listed by the severity of the offence. Reading the chart from top to bottom the most
problematic issue is at the top and the least problematic issue is at the bottom.
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When cultural issues arise for the hosts, they seek to overcome the issues in one of two ways.
The first way is to accommodate the short-termers. The host themselves say they need to exhibit patience
and the fruit of the Spirit no matter who they are hosting. One host told me that when he hosts a difficult
team, he considers it a chance to grow spiritually and to practice serving the short-termers with whom he is
having difficulties. Another approach to addressing cultural mistakes is prevention. The day the team
arrives or the day after, the host will have all the short-termers come together, and the host will speak for
15to 60 minutes about what the team should and should not do during the trip. A few hosts told me that
usually this short briefing on Jamaican culture prevents most of the problems that the host knows could
happen.
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Table 6.3. Categories of Cultural Mistakes
Category
“They don’t keep their promises.”
“They give without consulting us, and
they donate junk.”
“They don’t trust me.”
“They won’t eat our food.”
“They think they are better than us.”
“Their evangelism methods are
sometimes ineffective.”
“I can’t believe what they wear.”
“I am offended by what they say.”
“I wish they would greet us properly.”

# of
Jamaicans
stating the
category

% of
Jamaicans
stating the
category

# of NA
stating the
category

% of NA
stating the
category

7
6

12%
10%

2
5

11%
26%

6
8
6
7

10%
14%
10%
12%

0
1
3
1

0%
5%
16%
5%

13
5
4

22%
9%
7%

2
3
5

11%
16%
26%

“They Don’t Keep Their Promises.”
Seven Jamaicans (12%) and two North American (11%) hosts reported that shorttermers did not keep promises made to the hosts or to Jamaicans they met during their
trip. Other researchers found that short-termers failed to keep promises (Maslucan 2007;
Raines 2008, 45). The hosts were upset and discouraged with short-termers who came to
their church or ministry, told people that they would send a gift or money to them, left at
the end of trip, and were never heard from again.
An American host Matthew has grown weary of the empty promises. He told me
that he is shocked when a group fulfills a promise. Matthew said, “But if you have
expectations, it can be very disheartening. That’s one thing I tell the groups too. Don’t
promise anything because 99% of them do not follow through with it.” The short-termers
say they will help buy new mattresses, a refrigerator, or even sponsor some children
where Matthew works, but the short-termers do not follow through with their promises.
Matthew spoke about Philip, an American, who came to Jamaica on a STM trip. Philip
wanted to provide books for students with whom Matthew works. Matthew told him the
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books would cost around $800, and Philip said he would get the money. Matthew told his
supervisor that the students would have books for the coming semester. However, weeks
went by and the money never came, so Matthew emailed Philip about the money for the
books. Philip said the plans changed. He was getting together with other pastors and
church leaders where he lived and was trying to raise money so that he and three or four
other pastors could fly to Jamaica and give them the money in person. Matthew’s
response was, “Okay, this is a big PR thing. I said, ‘Whatever.’” Matthew told me that
Philip and these other church leaders just wanted their picture with the children for the
sake of their own publicity and that they never did send the money for the books.
Matthew said, “Broken promises are a hard thing.”
In a different interview, I asked two Jamaican pastors, “Have you had shorttermers make promises to give you something?” Pastor Paul looked at me and responded,
“The leader of the group came down, and we were in the process of constructing the
bathroom. They asked me, ‘How much would it take to complete it?’ I gave him a figure.
I haven’t heard from him since, and that is 10 years now. Whenever a group comes and
makes promises, it just goes through one ear and out the other. Nothing will become of
it.” Pastor Paul mentioned to me that this group specifically told him they would come
again, bring finances for the project, and help construct the bathroom, and they never did;
therefore, Pastor Paul is accustomed to promises not coming through.
Pastor Lemar expressed a similar opinion when I asked him if short-termers
make promises to him. He said, “Much of it. Too much of it, Jeremy. It doesn’t mean
anything to me. I’m driving along, and they are talking to me, and it goes in one ear and
comes out the other. I’ve been doing this long enough, and when I hear genuine talk, I
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know it. I’ve had good experiences and bad experiences.” These two pastors both felt that
the groups had good intentions but did not follow through with them. The pastors felt
betrayed by some STM teams.
What happened in these situations? Do the Jamaican hosts think that the shorttermers made a promise when they actually did not? Is this a case of the hosts
misinterpreting the help offered by STM participants? The hosts told me that the shorttermer said things like, “I will come back again,” or “I will send some money for your
church or ministry.” The hosts said it was the case of the teams making a promise to
them, and groups should never say, “I promise I will help you.” The hosts stated that if a
short-termer wanted to help someone in the future, they should say, “I am not making a
promise, but I will see what I can do, and I will get back to you on this.” Other times, the
short-termer is not the one who initiates this process. More than one host told me that
Jamaicans will approach the short-termers asking for things. The short-termers do not
know how to respond, so they end up making a promise to a Jamaican they cannot keep.
Pastor Walford, a Jamaican who hosted over 20 teams in his ministry, said that
neither the American nor the Jamaican is to be fully blamed for this problem, but
sometimes there is a misunderstanding between the parties. The short-termers want to
help, see the need, and feel compelled to help, so they say they will try to help. However,
when they get home, it is difficult for them to help or they forget what they said. The
Jamaican, in some instances, may have requested something from the American because
of their desperate financial state.
Pastor Tarone, a Jamaican pastor, talked about how the Jamaican situation can
look desperate and how challenging it is for a short-termer to help them:
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Sometimes they make promises and never fulfill the promises. They promise to be
in touch with them and help them. I can put my needs to you now and they look
dire, so out of feeling bad, they [short-termers] say, “Okay I’m going to help
you.” But whenever they go back, in reality, they can’t. But because the situation
is put before them, they think they have to say that they need to bring some
comfortable relief to me. But it really doesn’t happen.
Pastor Tarone went on to say that people in his church are accustomed to having groups
come and make promises that are not kept; therefore, the people say, “We’ve heard that
over and over again.” This issue of broken promises was a grievance for some hosts.58

“They Give Without Consulting Us, and They Donate Junk.”
In this cultural category, two problems emerged. The first was that short-termers
gave money or goods to locals without speaking to hosts about giving, and the second
mistake was donating goods that were worn out or broken. Six Jamaicans (10%) and five
North Americans (26%) mentioned this category as a problem. They said that they as
hosts have specific knowledge about their community and that it was best to talk to the
host before giving money or items directly to a Jamaican. The local pastor usually knows
the Jamaican to whom the short-termer wants to give and if the Jamaican is trying to
obtain something fraudulently from the short-termer. Pastor Elijah, a Jamaican host, said:
Even giving money, you have to be very careful because people can easily rip you
off. In certain areas you go to and even in some churches, there is no difference.
You are a foreigner, and because you are Caucasian, then you are supposed to
have money. That is the mentality of some people here. Wherever they see you,
they think you must have money….They always have a need. You have to be very
58

The problem of broken promises became even more of a reality to me in one of my last
interviews. I was speaking with Aimee, a Jamaican, who worked on staff at a church. She said many shorttermers tell her they will call her when they get back to the U.S. She acknowledged she was too busy to
spend hours on the phone keeping up with short-termers, but it would still be nice to have a call from them.
Aimee told me that she never hears back from them, and now she does not provide her information to
short-termers because she knows they will not contact her. As the discussion drew to a close, she looked at
me and said, “Now, are you going to be like everyone else, not hearing from you again?” I assured her that
she would hear from me again, and I contacted Aimee a few times after I spoke with her because I did not
want to be someone who had only one conversation with her and then never contacted her again.
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careful that you don’t fall into that trap where people swindle you because they
come to you with needs.
Henry, an American host, tells the STM participants to not give gifts because it causes
the locals to try to obtain more from short-termers in the future.
Giving directly to Jamaicans without knowing them is not an advisable practice
for short-termers. Matthew, an American host, said it is a problem when “gifts are given
without really knowing the need.” He gave the example of how a STM team brought two
large suitcases full of flip-flops and wanted to distribute the flip-flops to all the children
who were part of Matthew’s ministry. There were enough flip-flops to give two pairs to
every child, but Matthew said, “If teams want to help, they really need to understand the
need and not just what you think or what your impression of what the need is.” He went
on to say that the mindset of the short-termer can be, “Well, you need new shoes. Well,
we are going to get you new shoes.” But Matthew says, “Maybe I don’t need new shoes.
That’s my take on it.” The short-termer and the hosts have differing ideas of what
constitutes an actual need. While some hosts discouraged direct giving to locals, they
were not against the short-termer giving to their church, ministry, or mission
organization, but they wanted to protect against a dependency mentality.
The other cultural problem with material goods involved short-termers giving
what hosts referred to as “Jesus junk” to Jamaicans. Six hosts referred to this act of
giving (five Jamaicans and one North American). This “Jesus junk” refers to leftover
items, such as worn out computers or clothes with holes that were given to hosts. The
hosts were offended when short-termers gave them items that did not even work.
Matthew, an American host, said, “I heard this joke a long time ago about Jesus junk. All
we have is a broken thing, and let’s give it to the church. We don’t really want your Jesus
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junk. God has it all so why don’t we give new stuff to the ministries?” He went on to say
that his ministry had received old computers that were barely running, and they would
cause more problems because technology rapidly changes. Gerrod, a Jamaican who
works with Matthew, said, “I, for one, would tell anyone who is offering computers that
we don’t want what you are throwing out of your office. What you are throwing out, if it
is no good, dump it.”
Another Jamaican host spoke about donated clothes that were not fit to wear. Opal
reported of how teams brought old, used, and dirty clothes to Jamaicans. She was upset,
saying, “That is not considering people as human beings.” Along with her, Pastor Paul, a
Jamaican, told me about how short-termers sometimes bring old clothes:
Some people might think, “Okay, Jamaica is full of poor people. Everyone in
Jamaica is poor.” I agree that we are poor. But we are not like the people on the
street. Our people are not being ungrateful. But sometimes people bring them
clothes that have already “retired” so to speak…To be honest, when I get old
clothes, I don’t bring them to my people. I don’t want my people to cuss me out.
The teams come and give me retired clothes. I’m not being ungrateful, but I have
to be careful. When the team is gone, I have to deal with the people. But I also
don’t want to offend the teams and say to them that the clothes are no good. I
don’t want to do that either. You have to balance it.
Pastor Paul is in a position where he is concerned that if he speaks openly to the STM
teams about how their donations are not helpful, they may get upset, but he is also in the
position where he does not want to give old clothes to people in his congregation and
insult them. This ultimately causes a lack of freedom of interaction between the hosts and
the short-termers. The host does not feel free enough to tell the team members, “I don’t
want that,” because they are afraid they will look ungrateful.
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“They Don’t Trust Me.”
Six Jamaican hosts (10%) reported that short-termers view them with suspicion,
but no North Americans reported this issue. I did not expect this cultural issue, nor had I
thought of it before engaging in the field work, but it bothered the hosts. Pastor Antwan
encapsulated this issue of suspicion when he said, “There is a kind of mistrust that says,
‘I am dealing with you as if you are a thief.’ So everyone is a thief until proven
innocent.” When short-termers doubted the character of Pastor Antwan, it upset him
because he is a trustworthy man who has been in ministry for over 25 years. He has an
excellent reputation in his community, was the president of the mission organization he
worked for in Jamaica, and received a Doctor of Ministry degree from an American
school.59
In a conversation with another host Pastor Clayton, he said, “Is every Jamaican
smoking weed?” We stopped and laughed together, knowing that the idea was
preposterous. He then said, “Are we all extortionists? Are we all trying to manipulate
money out of people? We have to break that down and get to know people.” Pastor
Clayton wanted short-termers to surrender the idea that all Jamaicans were marijuanasmoking criminals out to get money from every North American they come across.
Suspicion in a relationship is the antithesis of trust; therefore, when STM
participants exhibit suspicion of the Jamaicans, it makes it difficult for them to have a
relationship. Adrian, who works at a mission organization, spoke about this, saying,
“There is an idea that in the Third World, there is a sense of suspicion that I can’t trust
these guys [Jamaicans]. Any relationship not based on trust won't work, and in the court
59

Four Jamaicans told me that I needed to speak with him about STM because of his experience
and reputation; thus, when I found out some short-termers thought he might be a thief or a crook, that
bothered me.
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of law, a person is innocent until proven guilty. But there are many times when you get
the sense that people are guilty until proven innocent. Those biases create distance.”
In another interview, I was speaking with Pastor Chris, a Jamaican, and I asked
him, “Now, what are some of the worst teams that you had?” He told this story about a
team that looked at him with suspicion:
One was a young [Jamaican] man that we took off the street, and we were
working with him, and he pushed a pushcart and would sell stuff on it. He was
selling scallions, onions, peppers, and thyme. You know what the thyme looks
like, right? It looks like ganja [marijuana] when it is dry. The team went back to
the States and said the guy was coming here to drop off drugs at the ministry and
that they are selling ganja. That made me hopping mad. It was nothing of that
sort, absolutely nothing of that sort. So that was the worst encounter we have had.
The people did not know what thyme was and assumed a position and went away
and told a lie that was damaging to my life and to my career in the States because
I preach there a lot. But thank goodness the team was able to sort that out.
Ultimately, the issue was resolved; however, the team did look at him with suspicion
instead of asking him if the thyme was marijuana.
Another host Pastor Walford told me that some of the teams he hosted are told by
a STM trainer in the U.S. to carry all their money, passports, and documents on their
bodies and not to leave the items in the home of the host. I asked him why, and he said
teams are told that the host may steal the money or copy their passport information if it is
left in the hosts’ homes. Pastor Walford, who had been in ministry for over 35 years, was
frustrated that some of the teams did not trust him enough to leave those items in his
home. He also said that it was dangerous to be carrying large sums of money ($20,000)
and numerous peoples’ passports when they were travelling. He said teams are placing
themselves in harm’s way by insisting they carry that around.
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“They Won’t Eat Our Food”
The issue of short-termers refusing to eat or not liking Jamaican food was
mentioned by eight Jamaicans (14%) and one North American (5%).60 When shorttermers refused Jamaican food, it was a major problem, and sometimes the short-termers
were demeaning towards the food. When I asked Samantha, who works at a mission
organization with children, about cultural mistakes that short-termers make, she said,
“Lots.” She then laughed as I laughed with her. She said, “I think food. That is the one
that strikes me. Food is probably the biggest thing.” She found short-termers made
negative comments about the food because they were not expecting to be served
Jamaican food. She said teams thought they would be served pancakes for breakfast, but
she said the mission organization cannot afford to cook and serve that kind of food.
Samantha’s solution in preparing the short-termers for the Jamaican food was in the
orientation process when the team arrived in Jamaica. She tells the teams, “We say very
clearly, ‘Take small amounts. Taste it. You are in a new country. Just taste it. You don’t
want to offend your hosts or your hostess. Taste it, and if you like it, try some more.’”
Some short-termers complained about the food served to them. Mark, a Jamaican
evangelist who hosts teams who come to his church, said the short-termers will say, “I
don’t like that, and I don’t like the taste.” Ethan, an American host, found that some
teams do not like the food, and he thinks it is because of their overall self-serving
attitude. He said, “If they come in with a ‘serve me’ attitude, they are the ones that walk
away with the worst experiences. The food is never to their liking. The accommodations
60

This was a cultural issue that I did not expect to find, and in my literature review, I never found
any mention of problems with food in STM. The aspect of eating together and foreigners refusing to eat the
food has been overlooked and not mentioned in research on STM. However, ethnographers have researched
the subject of food, meals, and how they interact within culture (Coleman 2012; Counihan and Van Esterik
2007), and there are even research methods about food (Miller and Deutsch 2010).
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are not to their liking. The service project is not to their liking.” For Ethan, the problem
of the short-termers not eating the food is rooted in an egotistical attitude.
Another Jamaican host said that the primary challenge he had with hosting teams
was with food. James said, “Some persons are very open to try new things [the food] and
then some are not as open.” James said some short-termers wanted more Jamaican food
while others wanted more American food, and this was problematic for the people in
charge of hospitality. James said that if the short-termers would not eat, then they would
“want to leave the hostel to go get KFC or McDonald’s.” Some short-termers wanted
more variety and did not want rice every meal, even though they were told about the
meals before they came to the country. Others expected more jerk chicken, not realizing
that Jamaicans do not eat jerk chicken every day, but it is more for special occasions.61
A few times the short-termers were arrogant about food, stating that their food is
better than Jamaican food. Pastor Joel, a Jamaican, encountered this and said it does not
really matter if one food is better than the other. What matters is that the teams should not
be giving everyone the impression that they are better than everyone else. He said, “If
you’re going to do a short-term mission trip, the best teams are the ones that are able to
adapt and the ones that are able to blend in and not complain about everything.” Other
hosts mentioned short-termers should be willing to try the food, and it is okay if they do
not prefer the taste of the food. Chris, a Jamaican, said, “When you are in a new culture,
just try it out; you don’t have to eat it all up because I don’t eat everything when I go to
the States. But I just want to try the thing out.”
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If short-termers expect jerk chicken every night, that would be similar to a Jamaican coming to
the short-termer’s house in America and expecting filet mignon or New York strip steak to be served to
them every evening.
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“They Think They Are Better Than Us.”
The ethnocentrism of short-termers was mentioned by six Jamaicans (10%) and
three North Americans (16%). Some said short-termers were arrogant and thought they
were from a superior country. Richard Slimbach notes that short-termers can be blind to
their own ethnocentrism by confusing their own cultural ideas about individualism,
professionalism, work ethic, order, respectability, morality, and technological process as
culturally superior and miss appreciating the cultural differences (2000).
Sometimes the ethnocentrism is displayed nationally when the teams think they
are better because they are from a first world country while the locals are from a third
world country. Pastor Elijah, a Jamaican host, witnessed that short-termers come with the
attitude that they know everything and that the locals know nothing. He described people
on the STM team as declaring that they have all the knowledge, understanding, and
wisdom, but they think that Jamaicans are completely ignorant. Another Jamaican host
Pastor Lamar also comment on the ethnocentric arrogance of American short-termers,
saying, “Americans tend to have a high and mighty attitude about them. ‘We know it all.
We are Americans. Who do you think you are?’” Pastor Joel, a Jamaican who has hosted
about 20 teams, mentioned this arrogance, saying the attitude of some groups was, “‘I am
coming from a superior country, and I am better, and I know what to do.’ We have had
groups with that mentality which were very hard to work with, honestly.” Antwan, who
has hosted over 200 teams, said something similar:
Culturally, we want to be very careful that you don’t behave as if just because you
come from North America or because you are the person with the money or
because you are the mission force that you think that you are superior, but the
ground is level all along. So be sensitive to the needs of people, and be willing to
trust people.
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Not only did Jamaicans recognize this demeaning attitude, but Michael, a Canadian host,
said, “No knock on Americans, but Americans have their way to do things, the right way,
our way, or no way.” This attitude of superiority from the short-termers was detected by
these hosts, and they want the teams to realize that everyone is equal. Pastor Jordon, a
Jamaican, mentioned the problem of teams having the presupposition that they know
what to do or they know better than Jamaicans. He said when short-termers hold to this
presupposition, it damages the ministry they are doing with the Jamaicans.
Sometimes ethnocentrism is displayed through a demeaning or snobbish attitude
that looks down at the neediness of Jamaicans. Pastor Clayton, a Jamaican, talked about
this attitude. “I think if you go on missions just to give, you tend to have this mindset
about the people, about how they need me. Oh, they can’t do anything without my help.
Oh, I’m not even going to listen to what they have to offer me because I am the one to
offer them. These little things really affect the effectiveness of your ministry.”
Occasionally, ethnocentrism comes in the form of sarcasm. Henry, an American
missionary, mentioned that short-termers can sound sarcastic towards Jamaicans. When
Henry comes back to the mission house with the STM team after working for a day, the
team forgets there are Jamaicans working in the mission house. The North Americans
sarcastically mention how weird something was that they encountered that day or how
the food is different. Reversing the roles of the North American and the Jamaican, Henry
said, “Sometimes we do things different than you know that they are done in America or
wherever. I just try to think of it as a group of foreigners coming into a small town diner
[in the U.S.] and saying, ‘Wow. You see the way they serve the coffee like that. Isn’t it
the funniest thing?’ Those are some things that the mission teams do.”
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“Their Evangelism Methods Are Sometimes Ineffective.”
Seven Jamaicans (12%) and one North American (5%) spoke about the cultural
problems with STM and evangelism. One problem reported is that STM teams try to get a
Jamaican to pray the sinner’s prayer, and the team members think that if the Jamaican
prays, he or she is converted. Joshua, an American host, has worked as a missionary in
Jamaica for over 20 years and has hosted 40 STM teams. Joshua said that short-termers
think they have successfully converted a Jamaican when in fact the Jamaican did not
convert:
Most Jamaicans will be polite and even pray with you. The short-term missionary
thinks, “Oh, wow, a conversion.” We went to a boys’ home where there was a
detention center, and when the boys came for prayer, they [the short-termers]
gave them a little gift. Well, 95% of the boys came forward. The team looked at
us and said, “You come here every week, and look how we came, and all of them
were converted!” I said, “Well, that’s wonderful, but a lot of them are polite, and
they will pray with you.” The next week I said to the boys in the detention center,
“Wow. You all are Christians now.” The boys all put their heads down. They
were just so happy to get a little gift bag that had soap and a toothbrush. The way
the team presented it was if you come forward for prayer to receive Jesus, you’re
going to get this little gift.
In Joshua’s example, the boys in the detention center went forward to receive a gift bag
from the STM team, not to be converted, but the short-termers assumed all of the boys
came forward to be converted.
On some occasions, STM teams participate in door-to-door evangelism. They ask
Jamaicans if they would like to receive Jesus Christ as their Lord and Savior, and the
Jamaicans say, “Yes.” The short-termers assume the Jamaicans have been converted.
Pastor Umar said Jamaicans pray a prayer with the short-termers to get the short-termers
away from their homes. He said, “Those are just mere professions, while some of them
are genuine. They will listen to you. Some of the missionaries [short-termers], everybody
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that says yes, they will record and say, ‘I won 30 to the Lord and then 50.’ But these are
all not genuine decisions.” These Jamaicans who prayed a prayer never came to church,
and hosts never saw any transformation in them, so the host concluded the decisions were
not genuine.
Ethan, an American host, also reported that Jamaicans raise their hand or pray to
accept Christ, but they are not genuinely placing their faith in Christ. He said, “I can get
someone to accept Christ in a heartbeat. All I have to do is give them a chicken dinner.
Throw a chicken dinner on the table and say, ‘Who wants to accept Jesus? Raise your
hand.’ And they are going to raise their hand.” He went on to say, “When it comes to
evangelism and mission, people [Jamaicans] will accept Christ for anything. Any sense of
hope, they will say that they accept Christ. That’s not what we want to do, and for
someone to think that they can come in and do that is such a fallacy.” Pastor Tarone, a
Jamaican host, told me that Jamaicans will pray and come forward for various reasons.
Some of them are unemployed. Some have a habit they want to stop. They come forward
for prayer, and the short-termers think that 100 people were converted during their weeklong ministry. However, Pastor Tarone says, “We who are on the ground who are
working with these persons are not seeing the change.”
Another issue in evangelism is that some STM teams assume Jamaicans have no
exposure to the Bible or Jesus. Schwartz speaks to this problem, saying, “Short-termers
often go to places where the Gospel has been preached for decades—and sometimes
centuries. In such places young people should not be given the impression that they are
taking the Gospel there for the ﬁrst time” (Schwartz 2004, 32). Pastor Tarone, a
Jamaican, said, “There is one mistake that I find most groups make: assuming that the
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persons you are talking to never heard the gospel and that they have never responded to
the gospel before.” Another Jamaican host Nathan has hosted over 300 teams in the past
10 years, and he mentioned how STM teams are shocked at the biblical literacy of
Jamaicans. He said some teams are not adequately prepared to teach complex ideas from
the Bible. He spoke about a STM team who went into a Jamaican public school to teach a
devotional, and the team taught John 3:16. The STM team quoted John 3:16 aloud to the
Jamaican students, and they stopped at the end of verse 16, but the Jamaican students did
not know they were supposed to stop quoting, so they continued quoting from memory
verses 17 through 19. The students could even explain the meaning and symbolism in
verses 16-19. Nathan said the STM team was stunned with the students’ knowledge of
the Bible and stated the team’s response was, “We don’t know what to tell the students
because they already know what we are going to say. They already know all of that.”
Another problem reported by four Jamaican hosts was short-termers use of color
codes in evangelism. The STM team would hold up a soccer ball, booklet, or bracelet and
say that black represents sin, red is for the blood of Christ, white is for purity, green
stands for growth, and yellow stands for the streets of gold in heaven. Pastor Chad, a
Jamaican, said it was seriously offensive when white short-termers declare that white
represents purity and black, the color of the Jamaicans’ skin, represents sin. He
forthrightly tells short-termers that black does not represent sin according to his view of
the Bible. He said, “Sin is red, and the blood covers it, and sin is red because the
Scripture says it’s red.” He referred to Isaiah 1:18, which states, “‘Come now, let us settle
the matter,’ says the Lord. ‘Though your sins are like scarlet, they shall be as white as
snow; though they are red as crimson, they shall be like wool.’” According to this verse
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in Isaiah, sin is described as scarlet, not black. Another host Pastor Paul, referring to
teams using this color scheme, said, “Some of our people may be offended, but
personally it’s not [offensive] for me because I know the Word. Some people might
think, ‘Okay, because we are black people, we are all sinful, and we are all bad.’ I try to
caution the leaders of the different groups, ‘Try not to do that.’ They complied.”
However, there are discrepancies around this issue for some hosts said that using the
color scheme in evangelism was never a problem. They never thought that black
representing sin was an issue, and they used these colors in evangelism. While some
hosts found the color codes offensive, others did not.
A different example of what colors represent and how they can be an issue in
STM is with national Jamaican and Rastafarian colors.62 Pastor Thomas, a Jamaican host,
said that when STM teams come to Jamaica, they usually have a day off to go to the
beach and shop. They may end up buying a bracelet with the colors of red, gold, and
green, which are Rastafarian colors (representing the Ethiopian flag), while the colors of
the Jamaican flag are black, gold, and green. The short-termers wear the bracelet and are
ignorant that they are wearing Rastafarian colors. Pastor Thomas said, “But then you are
wearing Rastafarian colors, and everybody thinks you are a Rastafarian. You cannot
witness to an ordinary person with that. They will say, ‘Why are you talking about Christ
and you are wearing that?’”
Steven Ybarrola, speaking about seminary students interested in missions, points
out problems that can arise from the different meanings colors have in different cultures.
He says students “either downplay or totally ignore the particular cultural and social
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As I examined in more depth in Chapter 2, Rastafarianism is a religion that originated in
Jamaica in the 1930’s.
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context in which the people they hope to reach actually live” (2008, 104). They are
ignorant of the roles of race and ethnicity in their daily lives and can inadvertently offend
the local population, resulting in the locals being cold towards them (2008).
In summary, many short-termers wrongly assume their methods work well in
Jamaica when some of their efforts are not converting Jamaicans. Methods of evangelism
are not transcultural. They are inherently culturally specific, and those methods may only
work in a particular context and may not be transferable to a new context.

“I Can’t Believe What They Wear.”
When it comes to the appropriate dress code on the trips, 13 Jamaicans (22%) and
two (11%) North Americans spoke about this category and how they were offended by
some of the teams’ clothing.63 Hosts spoke about how short-termers should dress and
whether their clothing offends Jamaicans. Samantha, a Jamaican host, said, “Americans
tend to think that how they dress is more modest than it actually is for Jamaicans.
Jamaicans are far more conservative. Far, far more conservative.” The short-termers are
generally ignorant about the conservative dress code of Christian Jamaicans. Pastor
Thomas said, “They [Jamaicans] don’t expect a Christian to be walking on the streets in a
bikini or with short shorts. They don’t expect to see a Christian with a lot of earrings all
over their body. There is a certain dress code. We are not saying that you should wear a
long dress, but be properly dressed.”
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Other researchers have noted that the dress of the short-termers can be offensive (Palmatier
2007). David Ngaruiya interviewed pastors who hosted STM in Africa, and one pastor said about the STM
teams, “They come with their culture, not minding about the people they are ministering to have their own
culture” (2008, 61).
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Another Jamaican pastor named Elijah commented on the clothing of shorttermers regarding what is acceptable and what Jamaicans tolerate. He said, “There are
certain ways that our culture does not accept. We will tolerate, but not necessarily accept.
In our culture, in terms of Christianity, we will sort of tolerate girls having pierced ears,
but there is still not that acceptance of boys having pierced ears. In some of the urban
parts, they will say, ‘Okay there is nothing wrong with that.’”
The hosts had differing opinions with the specifics of what constituted
conservative or modest dress and what teams should or should not wear to the church
they would attend. Some hosts said that they required the teams to dress very
conservatively, while others said it did not matter what they wore. For instance, Michael,
a Canadian host, said, “For going to church, Jamaicans dress up, but they don’t always
expect the foreign mission teams to dress up.” The hosts who required the short-termers
to dress conservatively on a Sunday for church required the men to wear dress pants, a
dress shirt, and not to wear shorts or sandals. The women were to wear a dress or a skirt,
and they were not to wear pants or a sleeveless shirt. Other hosts told the short-termers
that females were not to wear spaghetti straps or tank tops. Opal, a Jamaican host, said:
In the church that I attend, they can wear shorts. We tell them, “Please do not
wear flip-flops.” But sometimes they come in their flip-flops. But the good thing
about it is people will look at them and say, “These are foreigners, and that’s how
they dress.” So they won’t put as much on them as they would on a member of the
church coming in dressed that way.”
Nonetheless, Opal also said that if a female short-termer were to wear a strapless shirt,
and if she were given a jacket and refused to wear the jacket, Opal would not allow her to
go to church.
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“I Am Offended By What They Say.”
Five Jamaicans (9%) and three North Americans (16%) mentioned that the shorttermers are culturally offensive when they say certain words. Sometimes, the shorttermers said a word that is not offensive in the U.S. without realizing the word or phrase
was offensive in the Jamaican context. The short-termers may address someone as “gal.”
In the Jamaican context, gal means prostitute and is a derogatory word. An American
host told me that this is a minor offense. While some people might be offended when the
short-termer says “gal,” Jamaicans realize the short-termer is not trying to be offensive.
Malcom, a Jamaican who hosts 15 teams a year, told me the words that the short-termers
say are minor, not major, offenses. He said, “There are certain words that may be
acceptable in the United States that are not accepted here. And excuse my language for
using this, but this is for you to understand. [When someone says,] ‘That pisses me off,’
that is offensive here. In the States, I don’t think it is.” I said to Malcom that would
offend some Christians in the United States if someone said that. Malcom then said, “In
Jamaica, it is something that is not accepted, especially in a Christian context.” The
words that short-termers used unintentionally that could have offended Jamaicans were
recognized by the North American and Jamaican hosts as a minor mishap.
Sometimes short-termers say something about money, and they are ignorant of the
fact that they have offended a Jamaican. Billy, an American pastor living in Jamaica, said
that sometimes the short-termers brag about the amount of money they make or how
successful they are. They speak too freely about this and even devalue the Jamaican
economy, and Billy reported that this is insensitive. Another American host said that
sometimes the short-termers say in front of Jamaicans, “Oh, these people have so little.”
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Billy mentioned that even though the short-termers may be genuine and reflecting on the
mission experience, comments like that can still be culturally insensitive.

“I Wish They Would Greet Us Properly.”
The issue of how to greet Jamaicans was mentioned by four Jamaicans (7%) and
five North Americans (26%). This cultural issue was not found in the literature on STM,
but it was significant for the hosts.64
Hosts differed on how important it was for short-termers to properly greet people.
Judith, a Jamaican host, said, “We put it down as our culture and their culture. We are
very into seeing you for the first time. We say, ‘Good morning.’ I realize that they will
see you, and they pass by you, and they don’t say anything, and we say, ‘Good morning.’
I said, ‘Okay that’s their culture, no problem.’” She understood that short-termers were
culturally different, and it did not bother her that much that the short-termers did not
realize they should say “Good morning” to her. Other hosts expressed aggravation at
short-termers who were not open and warm to Jamaicans. A Jamaican host Adrian
describes the warm culture of Jamaica:
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When I was in Montego Bay, I was calling, texting, and emailing the hosts I was about to
interview, and one of the pastors texted me. I looked on my phone, and he said, “GM, I think I can meet
you at 10 AM. Take Care.” When I read his text, I thought, “What does GM stand for? It can’t possibly
mean General Motors.” During the interview, I asked him what GM stood for, and he said it stands for
Good Morning, and that is a proper thing to say in a text message to someone in Jamaica. This pastor and
others told me that saying “Good Morning” is also the culturally appropriate way to greet people. Billy, an
American host who is a pastor in Jamaica, referring to short-termers’ interactions with Jamaicans, said, “I
think the biggest thing is just respecting the people. Make sure your comments are very respectful to the
people. Understanding their state and you greet people and you always greet people. You don’t do that in
much of North America. Here, you look them in the eye and you say, ‘Good morning.’” I was thankful for
this advice because when I arrived in Kingston and was in an organization where I was about to interview a
host, I sat in the lobby waiting for the interview. Every staff member at that organization looked at me and
said, “Good morning.” I said, “Good morning,” back to them, and I was thankful that I had been informed
of this proper way to greet Jamaicans; otherwise, I would have ignored them and would have been looking
down reading my book!
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The Jamaicans you have come to help are seen as bothering you, so you’re not
warm to everybody…There are some Jamaicans who can be really annoying. I
understand that happens because people want to get you a taxi or sell you
something, and you are not used to that. But when you say, “Leave me alone,”
that is the most despicable thing, to seem annoyed about people.
When teams are doing evangelism, they need to be careful to say, “Good morning,” to
people they meet on the street. Pastor Tarone, a Jamaican who has teams engaging in
street evangelism, said, “I will tell the groups, ‘Don’t pass by [Jamaicans] when you see
them. Call to them.’ They don’t like it when people walk by them and then come back
and try to share the Word with them. That is the wrong foot to start on. We had teams
walk by [Jamaicans] and not say, ‘Hi.’” Pastor Tarone went on to say that the Jamaican
on the street will say to the short-termer, “You were just passing and you didn’t say,
‘Good morning,’ but why do you want to talk to me now?” The pastor said it was
generally offensive not to say “Good morning,” but he thought this did not happen often
with his groups because he talked about this during team orientation.
Now that I have examined the most frequently reported cultural mistakes of STM
participants, I will use Cohen’s work (1985) to explain how the hosts deal with these
cultural blunders.

Hosts as Leaders and Mediators
The hosts function as culture brokers for STM to their own context, and as
brokers, they put up with numerous cultural issues.65 How do the hosts respond to these
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One statement in the data that was the closest reference to a host actually referring to someone
as a culture broker was by James, who spoke about a Jamaican named Jerome he worked with. He said, “In
our case, one thing that really helped is Jerome having been there [in the U.S. for over a decade]. He has a
good understanding of their culture and then of course he knows the culture here. He acts as kind of a
buffer. We have that to our advantage.” According to James, Jerome is a “buffer,” someone who stands in
the gap between the teams and the Jamaicans.
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cultural problems, and how do they seek to limit them? I turn to Cohen’s study (1985) on
the role of a tour guides for tourists to answer these questions. His article is foundational
in tourism research, and it has various germane points that are correlated with my data.66
He maintains that the origin of the modern tourist guide originated from two
different roles: pathfinder and mentor. The pathfinder is mainly a geographical guide
“who leads the way through an environment in which his followers lack orientation or
through a socially defined territory to which they have no access” (1985, 7). Examples of
pathfinders he mentions are mountain climbing guides, hunting guides, safari-guides, and
fishing guides. The mentor is a “personal tutor or spiritual advisor” (8). For Cohen, “the
role of the modern tourist guide combines and expands elements from both antecedents,
that of the pathfinder and that of the mentor” (9). These two different guiding roles merge
into the modern tourist guide. Cohen then develops “a composite analytical
conceptualization of the tourist guide’s role” (9).

Leaders
The role of pathfinder exemplifies the leadership sphere, while the role of mentor
personifies the mediatory sphere for the guide’s role. There are four main components of
the roles: instrumental, social, interactionary, and communicative. These four
components are further examined. Figure 6.2 shows Cohen’s depiction of the roles of the
guide.
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One problem with Cohen’s theory is his bifurcated view of the components of the tour guide as
he separates the roles of pathfinder and mentor. In today’s world, most guides need to fulfill some of all
four components. “It is virtually a requirement that guides not only embody all of Cohen’s components but
swing easily into different modes, as the situation demands” (Pond 1992, 70).
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(A) Leadership sphere
(B) Mediatory sphere

Outer-Directed
(1)
Instrumental
(3)
Interactionary

Inner-Directed
(2)
Social
(4)
Communicative

Figure 6.2. Schematic Representation of the Principal Components of the
Tourist Guide’s Role (Cohen 1985, 10)

The leadership sphere where the guide is outer-directed is the instrumental
component (A1 in Figure 6.2). It has three aspects: “direction,” “access,” and “control”
(11-12). Direction is about the leader moving the group around geographically. Access is
about the tour guide and how “they grant the tourists access to non-public spaces, which
they would not otherwise be able to enter” (11). Control is about how the tour guide is
responsible for the actions of the group. Cohen says that the guide “should exercise
control over his party, prevent members from breaking away, collect stragglers and,
generally, monitor the pace of movement of the party” (12).
I found that the hosts provided direction to many groups as they drove them from
place to place, picked them up and dropped them off at the airport, and were responsible
for guiding the group. The hosts also granted access to the short-termers to places they
would not be able to enter. When STM teams engaged in constructing houses for
Jamaicans, the teams obviously would not be able to find these houses or properties
without the guidance of the host.
Of key importance with the cultural mistakes is how the hosts sought to control
the teams. The hosts told the team members what places were safe to go, what types of
clothing were appropriate for activities during the week and for church services, and what
they should not say to Jamaican people. As previously mentioned, some hosts told the
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short-termers not to say “gal” or “Oh, these Jamaicans have so little.” The hosts’
leadership over the group and how they sought to dictate acceptable and unacceptable
behaviors to the group and to the STM leader was a way in which hosts sought to limit
the cultural problems. Hosts controlled the group because they personally felt responsible
for the well-being of the short-termers. The hosts did not want the short-termers to
wander off and get lost. One host was dealing with a team whose leadership would not
listen to her, and she was frustrated with the team leader. The short-termers also did not
want to listen to the team leader and they wanted to go swimming or go out at night when
they were not supposed to. The host said, “I don’t want to be responsible for anybody in
trouble.” She cared for the group and did not want anything negative to happen to them.
In the next leadership sphere in Cohen’s study is the social component where the
guide is inner-directed (A2 in Figure 6.2). According to Cohen, the social component has
four functions:
1. Tension management refers to the guide preventing and limiting the tensions
between group members. If there are conflicts, then the leader intervenes to
work through the differences.
2. Integration is the social cohesion of the group.
3. Morale is about having good humor for the group.
4. Animation is about the guide seeking to get group members “to undertake
various activities offered by the touristic facilities encountered on the
itinerary.” (13)
I did not find the inner-directed social component of leadership applicable to the hosts.
The only function that the hosts had was morale, for they would be a friendly, outgoing
leader who was humorous at times. This inner-directed social component role was
fulfilled by the STM team leaders. They were the ones who were responsible for the
teams getting along, working through problems, and having everyone participate in the
activities.
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Mediators
The mediatory sphere of Cohen’s paradigm is represented by the guru, mentor, or
teacher. Cohen calls the outer-directed aspect the interactional component (B3 in Figure
6.2), which involves two features. The first is representation where the guide is
“interposing himself between the party and the environment, thus making it nonthreatening to the tourist.” By doing this the guide “comes to represent the party to the
setting, as well as the setting to the party” (13). The guide is the sole link between the
tourists and the strangers. The second is organization where the guide is responsible for
providing food, lodging, and even access to medical care in emergencies. The guide
works with locals and facilities to provide these services to the tourists.
I found the interactional component of the mediatory sphere as the hosts
represented the group to their church and context. The hosts engaged in this mediation as
they “represent the party to the setting” (13). An example of is meditation, is that they
stood between their context and the STM teams and told short-termers how to dress
appropriately (as discussed in the cultural mistakes section). Many hosts implemented a
dress code for the short-termers so that Jamaicans would not be offended by shorttermers’ clothing. Pastor Malik, a Jamaican, referring to not offending Jamaicans and
how the short-termers should dress, said, “That is critical because if we’re going to have
and maintain good relationships, we must be able to outline and to explain to persons
why this is done so. It may not be my liking, but we don’t want to offend anybody.”
Pastor Malik then mentioned that he wants to work with people, glorify God, and see the
kingdom of God built, and if he can eliminate the distractions of inappropriate clothing,
he will seek to achieve that goal. Pastor Malik works in conjunction with Frank, an

205

American host, who brings team from the U.S. to Jamaica. Frank supported having a
dress code so that short-termers’ witness could be maximized. He said, “We are bringing
people [short-termers] in for a ministry project, and we want to attract Jamaicans because
they are genuinely interested to come, not because they’re seeing you in short shorts. Or
because you’re in a spaghetti strap top with cleavage showing. I’m just being very blunt
about this.”
The second function of organization on behalf of the mediator for the group is
also true for hosts. They are primarily responsible for providing meals, setting up work
projects, and sometime providing a place for the team to stay for a week. The hosts
communicated to the team leaders the costs of the trip and the daily agenda, and the hosts
prepared their church or mission organization for the arrival of the teams. So there were
many different ways in which the hosts were organizers in STM. However, even though
the hosts were organizers, this function did not affect or correlate to the issue of cultural
mistakes.
The last component of Cohen’s tour guide paradigm in the mediatory sphere
where the guide is inner-directed is the communicative component (B4 in Figure 6.2). As
the tour guide communicates, Cohen says that “the guide interposes himself between the
tourist and the sight as a ‘culture broker’” (14). This is the main function of the guide,
according to Cohen, and it has four elements:
1. Selection is what the guide chooses to show the group members. Cohen says,
“In any case, his selection will, to a considerable extent, structure his party’s
attention during the trip: not only will they see what he wants them to see, but
perhaps more importantly, they will not see what he does not want them to
see” (14).
2. Information is provided by the guide to the tourists, and the information is the
“kernel of the guide’s role” (15).
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3. Interpretation is the guide translating the foreignness of the culture to the
tourists so that the tourists understand the foreign culture. Cohen states,
“Interpretation is the essence of the role of the ‘culture-broker’” (16). He
mentions that the tourists do not come to their destination a tabula rasa
because they chose their destination and know something about the
destination, but the task of the guide is to interpret the places to the group.
4. Fabrication is the deception of a guide. Cohen’s examples of fabrication are
when a guide presents fake antiques in shops as though they were authentic
and tries to get the tourist to buy the items, as the guide will receive a
percentage of the purchase price. The other example is the guide taking a
group to the wrong destination but presenting it as the real destination (16).
Selection, information, and interpretation were all activities of hosts, while I did not find
hosts engaged in fabrication. An analogous way of stating that the hosts provided
information and interpretations was that the hosts “mediated understanding” (Bae et al.
2014; Weiler and Yu’s 2007) for the STM teams. Twenty-four Jamaican (41%) and eight
North American (42%) hosts expressed statements about giving information and
understanding to STM teams; therefore, this was highly significant.
One way hosts mediated understanding and provided information to STM teams
was by giving them an orientation to the customs and culture of Jamaica. Sometimes the
hosts emailed information about Jamaica to the STM team leaders or spoke with them
over the phone, communicating pertinent material about Jamaican culture. The host
instructed short-termers about dress code, giving of gifts, proper greetings, and language
that can be offensive to Jamaicans. Pastor Darren, a Jamaican, spoke about this:
We give them an orientation. We don’t just take people and plunge them into the
society before giving them some orientation. We tell them what our people expect
and how people dress. For example, in churches in Jamaica, like in the rural parts,
women will not wear slacks to church. They wear a dress or skirt. We would tell
them before they come, “Bring dresses for church, so that you would not have
people wonder.” And they would not be shocked either when they would come.
We tell them about the things we eat and how we behave socially.
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Hosts told short-termers about camera etiquette as well, giving them information about
things for which they may not be prepared. The hosts did not want to throw the shorttermers into the culture without any preparation.
Some hosts spoke about what illustrations teams should not use when they teach
or preach. One host pastor interpreted his context as he said to teams that they should not
use teaching examples about reindeer or buffalo. He said that Jamaican children know
about those animals, but they are familiar with cows and goats, so an illustration about a
goat would be much more fitting than an example with reindeer. Other hosts sought to
make the cultural transition into Jamaica as smooth as possible for the teams. Pastor
Christina, a Jamaican, said about STM teams, “When they come here, I get the
opportunity to ease them to the culture. I will tell them what to look out for, the dos and
don’ts.”

Working through Cultural Problems
I now offer three suggestions about dealing with cultural issues in STM. The first
suggestion is: expect cultural problems with everyone involved in STM, and graciously
work towards mutual understanding of the differences. I applaud many of the hosts who
were already gracious with many of the cultural mistakes in STM. They knew that some
of the short-termers were teenagers who may not have had an orientation, and the hosts
were willing to guide them or point out to them appropriate behaviors while in Jamaica.
But I maintain it is an unreasonable goal to suggest that cultural problems can be
removed in STM. Pre-training will not eliminate but should limit some cultural
complications. I promote the notion that cultural issues should become learning
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opportunities for all parties involved in STM. The ethnocentric fallacy of judging a
country, people, or a culture on the basis of one’s own culture is an ever-present
temptation for all involved in STM. This leads to the next point.
The second suggestion is: differences in cultures should never be explained away,
but the cultural differences should be deeply discussed. The hallmark of anthropology is
cultural particularity, not cultural sameness. In The Cultural Creatives: How 50 Million
People Are Changing the World (2000), authors Ray and Anderson found how people
gloss over cultural uniqueness while in a new culture:
When we travel to a new country, we feel an almost irresistible impulse to smooth
over strangeness, the distinct particularity of the people we meet. We slip
seamlessly into supposing that they are just like ourselves, and we almost forget
to marvel at the differences. It’s not until we have dwelt in the new country long
enough to be shocked, repeatedly, at the wrongness of our assumptions that we
begin to notice the crucial things we have missed (41).
Differences in cultures (Jamaican food, colors, clothing, and time- and event-orientation)
should become topics of discussion where all parties mutually learn, and each party
should come to realize their culture is not the right or only way, but that cultures are
inherently different. These differences should be discussed in pre-departure training
(DeHainaut 1995; Reese 2007; Palmatier 2007; Peterson et al 2003).
The temptation of a weeklong trip is to interpret the other world though one’s own
cultural lenses, coming to interpretive conclusions based only on raw experiences. As
Ybarrola says, “Students also have to be aware of the fact that not everyone in a
particular culture acts the same, thinks the same, or gives the same meanings to events
around them” (2008, 113). One cannot understand another culture by simply going there
but not speaking to any locals and not reading anything about the place. Zehner speaks to
this issue, saying, “Training in anthropology or cross-cultural ministry is not an
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inoculation against ethnocentrism. Rather, it raises new issues, while hopefully also
supplying tools for self-awareness and self-critique. For brief short-termers, regardless of
background, it is important to direct that critique toward the self, not toward the churches
being served” (2008, 203). We have the tendency “to smooth over strangeness” (41)
instead of acknowledging it. Priest and Priest say that the outcome of some STM ends up
being that “we inoculate people against the need for understanding” (2008, 70).
I encountered Jamaican hosts and short-termers (whom I randomly met) saying
that Jamaica is just like America. Livermore (2001) gives an example in his research of
American cross-cultural trainers’ assumptions of cultural sameness, saying, “The South
Africans they would encounter would be much like the people in the United States”
(2001, 74). I was at lunch with the staff at a mission organization in Jamaica, and the
short-termers, including one 14 year-old male, were also at lunch. The topic of Jamaican
and American culture came up, and the 14 year-old said, “We are all the same over the
whole world.” I bit my tongue and refrained from pouncing on this comment as he
committed a grievous anthropological error, perhaps the unforgivable sin of
anthropology, saying that we are all alike. That is how one should expect a 14 year-old to
process any cultural differences he encounters. He can participate in STM, and even
though his raw cross-cultural experience is valid, his cultural conclusions are found
wanting, but we should not expect him to have an advanced interpretive framework to
understand Jamaican and American cultures. The basic needs of humans around the
world may be shared (e.g., food, shelter, companionship, safety), but how they are
defined and accomplished is often quite different.
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The third suggestion is: leaders and hosts of STM must establish relationships of
trust and open communication with each other. Both parties must listen to each other, and
it is essential for the STM leaders to listen to hosts (Barber 2010; Ybarrola 2008). These
open relationships of respect and understanding can be the deciding factor of how to
work through cultural differences (Barber 2010; Raines 2008). In Barber’s conclusions
on STM in Japan, he argues that STM should include careful listening, long-term
thinking, cultural awareness, and a focus on relationships (2010, 180-183). One of
Raines’ conclusions on the hosts’ perspective in Mexico is “relentless communication”
(120) and a continual “request for clarification” (121). Raines says, “In practicing shortterm missions, it is a natural temptation to stop short of adequate communication and to
make assumptions about a partner’s beliefs, desires, or feelings” (2008, 120). Making
false assumptions about the other can be solved through dialogical interaction. As one
host said to me, “You want to understand and to be understood. If you don’t know, you
don’t know, but there is nothing a little honesty cannot overcome.”
These relationships must include mutual appreciation and deep self-evaluation.
Rick Johnson mentions how North American short-termers are ignorant of their
controlling tendencies. Johnson says of the host pastors, “Few pastors will speak up or
reject these offers of help even if inside they resent the paternalism and humiliation”
(2003, 102). The issues of control and humiliation, sensitive topics to discuss, should be
brought to the discussion table, as much as culturally possible, and worked through. Also,
reading about the history and culture of the country before the trip is essential, but more
pivotal is ongoing relationships with people in that culture. The serious error of suspicion
towards the hosts by the short-termers and their leaders significantly offended the hosts.
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This suspicion will be overcome when the parties trust each other, and trust is ultimately
the removal of suspicion. If short-termers trusted their hosts, they wouldn’t have any
misgivings about them.

Conclusion
Cultural mistakes are not a significant problem with all STM teams in Jamaica.
One third of the hosts in this study reported having no difficulties with teams.
Conversely, two thirds of the hosts reported cultural mistakes with some of the mistakes
being accommodated and some leading to irritation and extreme frustration. One reason
why some hosts had few cultural problems with teams was due to their knowledge of
North American culture. To them, the cultural differences were not enormous.
The theory of culture brokering is vital in understanding how hosts work through
the cultural mistakes of STM teams. The hosts provide information, re-interpret their
context, and mediate understanding for the short-termers as the hosts seek to limit the
cultural problems. Hosts exert control over the teams by telling them what to wear, telling
them where they are allowed to go, and dictating the schedule to the team members.
I have identified three ways to work through cultural issues: a) everyone involved
in STM should acknowledge that cultural problems are going to happen on STM, yet this
is not an excuse to refrain from cultural training; b) people tend to gloss over the cultural
differences, thinking that admitting cultural peculiarity is wrong, but peculiarities in
cultures should be discussed, and in the discussion, everyone should learn from each
other; and c) transparent relationships of open, honest, and continual communication
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between STM leaders and the hosts are desperately needed so that both parties cease from
making erroneous assumptions about each other.
With the story of Gerrod in the introduction, he could have intervened, fixing the
situation of the STM team sawing off the tree roots, but he allowed the team to cut the
roots and continue on with their blunder. This story is a message for North American
teams who have the tendency to quickly accomplish projects, not realizing they may step
over relational lines and act somewhat paternalistically. Hosts may not correct them
because they are protecting their own reputation, not wanting to look like arrogant bosses
to teams. By everyone involved in STM having a posture of respect and open
communication, situations like these can be hopefully limited and can be used as an
opportunity for learning.
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CHAPTER SEVEN
CONCLUSION

There are no short-term solutions to their long-term problems. But short-term missions
can help be a part of the long-term solution. It just depends on how they are done and
what their emphasis is.
– George, American Host

If your life is not better after you came to Jamaica, then you have wasted your time.
– Pastor Lance, Jamaican Host

In this final chapter, I return to and answer the original research question:
According to the experiences and perspectives of hosts of STM in Jamaica, how should
STM teams function so that they are even more valuable for the hosts’ ministries? All of
the chapters in this study link to this research question in various ways. Chapter one set
up the methodology for the study, while chapter two provided pertinent background
information about Jamaica so that STM in Jamaica could be better understood. In chapter
three, I looked at the theory of linking social capital and how STM links goods and
resources to hosts, and I argued that this theory explains much of why hosts desire STM.
Then in chapter four I discussed different types of STM partnerships and what kind of
partnerships hosts desire with STM teams and the church or organizations who send
them. In chapter five, I explored the best and worst practices of STM, and the hosts
revealed ways in which STM works well and how STM needs improvement. Finally in
chapter six, I argued that the theory of culture brokering in tourism research was germane
to how hosts functioned in STM, for hosts functioned as culture brokers as they sought to
limit cultural mistakes STM teams make during their trip. All of the previous chapters
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were a “thick description” (Geertz 1973) of the hosts’ perspectives, and their viewpoints
all connected to the research question, and the four research sub-questions.
North American churches and mission organizations send STM teams to countries
around the world in increasing numbers, and North American STM should be undertaken
in responsible ways and in ways that are most effective for the hosts’ ministries. For this
to happen, I repeat the research question: According to the experiences and perspectives
of hosts of STM in Jamaica, how should STM teams function so that they are even more
valuable for the hosts’ ministries? I submit that the answer to this question is that there
should be mutuality in the relationships between the STM teams and the hosts, STM
teams should be properly prepared before they leave for their trip with a special attention
to cultural training, and because resources are linked from STM teams to the hosts, there
is a greater need for resource collaboration in STM. To further answer this question, I
review three recommendations in this concluding chapter. First, I discuss how mutuality
must play a central role in cross-cultural relationships. Second, I give suggestions for
how STM teams should be adequately prepared for their trips. Finally, I examine the need
for resource collaboration in STM.

Mutuality in Relationships
The first recommendation for improvement in STM is a greater degree of
mutuality should be established between the hosts and STM leaders. I borrow Dean’s
definition of mutuality in missions defined as, “Mutuality leads to mutual benefit,
involves reciprocal give and take, is actively pursued by both sides, and has a common
goal or purpose behind the relationship (2013, 275). In this mutuality, there is oneness,
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there is a common purpose, and both parties view each other as equals in mission. One
party is bringing something that the other party cannot bring (i.e. money, resources,
hospitality, knowledge, access to certain locales), and both parties appreciate what each
partner brings to the table in the relationship.
However, this mutuality does not always happen in cross-cultural relationships.
Adeney identifies the issue of how Americans can tend to view people in other countries,
as she frankly states, “We Americans tend to view people in other countries in three
categories: They are exotic. They are problems to solve. Or they are good business
contacts. We bring these views into the way we promote mission” (2008, 144). This view
of others can be a problem in developing mutuality, and many Jamaican hosts desired a
deeper sense of mutuality in STM but had not always attained this mutuality. Dean states
the difficulty this presents for STM, “Mutuality is not widely studied in missions, nor is it
a significant factor in our individualistic Western culture” (2013, 274). Sometimes
Western partners may not be focused on mutuality but rather seek to control their nonWestern partners. Philip Thomas, commenting on mutuality and control, wrote, “In any
partnership programme, Western Christians should ask themselves whether they are
talking at their partners, and doing things to them, rather than working with them on
things which they both see as important” (2003, 388).
In the research, 19 of the 77 hosts (25%) spoke about the need for mutuality in
their relationships with STM teams. Some of them spoke about mutuality in partnerships,
resource and knowledge sharing, mutual respect, and then appreciation for each other. An
American host who has lived in Jamaican for over 25 years said, “We should recognize
each other. We should respect each other. Appreciate each other.” In addition, Opal, a
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Jamaican host, said, “When I’m thinking of partnerships, I’m thinking that both persons
are giving as much as they get in a sense. We won’t be giving the same things and getting
the same things.” Opal’s comments get to the heart of mutuality where both partners
contribute something to each other that the other partner does not have. Another Jamaican
host named Adrian spoke against paternalism in STM relationships, and he stated that
STM relationships should be “a brother and brother relationship, an equal relationship.”
Finally, Lennox, another Jamaican host, said “I think the future of the world is where
people meet in a community of mutual exchange of themselves.” This “mutual exchange”
in STM for Lennox goes beyond resources, whereby people cross cultures to give of
themselves to others.
Researchers have looked at mutuality in STM. The 2007 issue of the Journal of
Latin American Theology was specifically dedicated to the subject of STM, and two
contributors wrote about equality and mutuality in STM. Franciso Cerrón, a seminary
dean and a church leader, wrote, “The time has come for us to sit at the negotiating table
and establish an agenda together, with foreigners and locals, sending and receiving
churches on equal footing” (Cerrón 2007, 32). Martin Eitzen, a seminary professor in
Paraguay, wrote, “On the basis of relationship, we, as Latin American Christians, would
like STM groups to keep coming. Not to teach us how to evangelize, or how to work
correctly and efficiently in the church, but to live with us, get to know us, have
fellowship together and thus, living together, to learn from one another and teach one
another” (2007, 47).
In Raines’ study on STM in Mexico, he found the need for mutuality as he wrote,
“It starts at an attitudinal level. Mutuality in missions requires an understanding of the
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realities of world Christianity and the momentous shifts taking place…Mutuality in
action grows from hard – and sometimes messy – relationship work” (2008, 121). Barber,
in his study on STM in Japan, suggested they should have deeper relationships. He wrote,
“The host placed as much emphasis on koinonia with their fellow believers as they did on
efforts to evangelize non-Christians. Relationships matter, even with fellow believers.
Therefore, we must move beyond our need for ownership of a project characterized by
on-demand, quantifiable results” (2010, 183). I also agree with Raines and Barber that
there is a need for mutuality in STM.
There is a theological precedence for mutuality and equality in relationships. In
the New Testament, there are numerous verses that speak about how the church should
treat one another. In Romans 12:10 the Apostle Paul says, “Honor one another above
yourselves.” This is similar to Paul’s instructions in Philippians 2:3 where he states, “Do
nothing out of selfish ambition or vain conceit, but in humility consider others better than
yourselves.” In both of these verses, Paul wants churches to humbly accept each other
and consider each other better than themselves. Following Paul’s line of thought, the
Apostle Peter says, “All of you, clothe yourselves with humility toward one another” (1
Peter 5:5), and he also says, “Offer hospitality to one another without grumbling” (1 Peter
4:9). It is clear that the church is to show mutuality to one another, and hosts I spoke with
desired mutuality, yet how can it be actualized?
To further mutuality in STM, I suggest hosts and STM leaders develop deeper
relationships with each other. To accomplish this, STM leaders could speak to their hosts
periodically throughout the year, not only when preparing for their trip. Some Jamaican
and American hosts were bothered that they only heard from some American STM
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leaders in the preparations for their STM trip, and there was little or no communication
when the trip was over. I suggest that STM leaders take the initiative in these
relationships by calling hosts and staying connected with them. If these relationships go
deeper, then each party gets to know each other’s personalities, the ministry challenges
they face, and each other’s cultural differences.
Another way to develop mutuality in STM is for hosts and STM leaders to
recognize that each party is bringing something to mission that the other party cannot
always provide. Dean mentions this, writing, “True mutuality is in essence contributing
what the other cannot, as we move towards a common goal” (Dean 2013, 276). There is
often a sharing of resources in STM, but intangible things can be shared. Escobar talks
about how power in missions is often in the hands of people of the First World. He says,
“The suspicion of some Third World Christians is that they are being used as objects of a
missionary action that seems to be directed to the main objective of enhancing the
financial, informational, and decision-making power of some centers of mission in the
First World” (1999, 112). Hosts and short-termers should share power, ideas, and
surrender control to each other by working toward agreed-upon goals that can only be
accomplished through cooperation.
A tangible way this sharing could happen is by a host church sending a STM team
to an American STM leader’s church. Some Jamaican hosts wanted to send a Jamaican
STM team to the U.S. One Jamaican host said, “Real partnership is both ways. I think if
you are a short-term missions group coming into my country, I need to have a short-term
mission group coming to your country.” This presents an opportunity for both parties to
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share in a common ministry together where everyone’s abilities and talents in ministry
could be mutuality utilized.

Preparing Before the Trip
The second recommendation for the betterment of STM in light of the hosts’
perspectives is that teams be adequately prepared for trips. Eight hosts mentioned how
some teams were inadequately prepared. Antwan, a Jamaican host who has had over 200
STM teams, said, “Sometimes people who come on these mission trips are really not
properly prepared. Some of these teams that come, they don’t even know the people who
they are going to or with. They just advertise. They meet at the airport and within 24 or
48 hours, they are taking them on a mission’s trip.” Raines also found that one of the
worst things short-termers did was not being ready for their trip (2008, 48). Palmatier
mentioned the need for training in his research on STM in Mexico and wrote, “Good
training and preparation are key[s] for a successful short-term mission trip. The second
biggest complaint I hear other than cultural offenses is teams coming unprepared” (2007,
111).
How can STM teams adequately prepare for their trips? I propose the following
pre-trip preparation process for STM teams that will assist them, and I recommend that
teams go through a minimum of six hours of training sessions. The sessions led by the
STM team leaders could be done one evening a week for six weeks or three two-hour
sessions on a weekend.
The first session is the introduction to the trip, answering all the questions of the
team. The STM leaders should have completed research about the host’s context and
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should have been in discussion with their host. Other researchers noted that STM teams
should research the context before they travel (Palmatier 2007; Reese 2007; Van Engen
2000). This introductory session focuses on the type of STM, details about the
destination, the insurance needed, medical shots required, physical demands of the trip,
the cost of the trip, fundraising for the trip, and the overall agenda of the trip. This
opening session is where people can determine if the STM trip is something to which
God is calling them. The STM leader should also determine what skills and abilities each
potential short-termer has that can be helpful for the trip.
The second one-hour session is about the biblical topics of being sent by God in
mission and serving others. The STM leader can speak about how God calls and sends
people throughout the Bible. They can look at the examples of Abraham, Moses, the
prophets, and Jesus Christ and how Jesus Christ calls and sends the church to serve the
world. The leader can look at key words of Jesus, such as Acts 1:8, which says, “And you
will be my witnesses, telling people about me everywhere—in Jerusalem, throughout
Judea, in Samaria, and to the ends of the earth.” Jesus’ statement in John 20:21 can also
be studied where he says, “As the Father has sent me, so I am sending you.” The leader
can talk about this biblical basis for mission from these and other texts (Micah 6:8; Mark
1:14-15; Luke 4:18-19; Matthew 28:18-20). Then the biblical topic of serving can be
studied from two central passages. First, the leader can discuss John 13:1-17 where Jesus
washes the disciples’ feet. The other passage is Mark 10:35-45 where the disciples are
fighting for positions and power in the future kingdom, but Jesus tells the disciples that
they are to be different from the world, serving the world as Jesus does. The takeaway for
the short-termers from these biblical sessions is that God is calling them to serve in
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another destination, and they should see themselves as willing servants during the whole
STM trip.
Sessions three and four focus on three needs in cultural training and then specific
advice to overcome the common cultural mistakes of short-termers. The first need in
cultural training is for short-termers to go as learners on their trips. Maslucan, who wrote
about STM in Peru, mentions that the one motivation for people desiring to go on a STM
trip should be to learn from the locals (2007). Other researchers, whom I agree with,
mention that going as a learner is a key posture for mission (Adeney 2006; Bahamonde
2007; Linhart 2010; Van Engen 2000; Ybarrola 2008). In Honduras, Van Engen calls for
a change in STM, writing, “I suggest we stop thinking about short-term missions as a
service to perform and start thinking of them as a responsibility to learn” (2000, 22).
I found similar sentiments in Jamaica as hosts wanted teams to learn from their
trip. I was with a STM team one evening when one of their Jamaican hosts told them,
“Learn from us and we want to learn from you.” This is the fundamental need to be
successful cross-culturally. Further, Borthwick writes about building a relationship with
people in the Majority World and learning from them, saying, “We share time, hang out,
listen to their stories. We ask them to train us on effective communication in their
context, and we ask them to identify cultural mistakes that Westerners have made in the
past” (2012, 132). Instead of short-termers solely focusing on what they can teach to
others from the Bible or about ministry (even though teaching can be part of their
ministry), the short-termers should see the trip as a learning experience.
The STM teams also need to be prepared to be flexible so that they behave in
culturally appropriate ways. This crucial need is rarely mentioned by other scholars, and
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when mentioned, it is only a minor point about improving STM (May 2000; Tucker
2001). However, I found hosts saying flexibility was one of the greatest needs for shorttermers. An American missionary host who has lived in Jamaica for over 20 years said,
“The best teams are the ones that are very, very flexible.” It can be a challenge for some
North Americans to be flexible because North Americans are generally accustomed to
things happening on time, and they focus on accomplishing tasks. For STM teams, they
need to realize that travel may take longer than expected, meals may not be served
exactly on the hour, and construction may not go as planned. For example, one STM
team was building a home for a Jamaican family, but the team was working too fast and
was about to complete the home in two days. The host told the team to talk to the
Jamaican family, take two hour breaks for lunch because of the tropical heat, and not to
rush the project. There were not enough funds for the team to build a second home so
there was no need to rush the project. The team complied, was flexible, and slowed down
their work pace.
The third aspect needed in cultural training is reflexivity. “Reflexivity is the
process of reflection, which takes itself as the object; in the most basic sense, it refers to
reflecting on oneself as the object of provocative, unrelenting thought and contemplation”
(Nazaruk 2011, 73). In STM, reflexivity is needed for short-termers as they should come
away from their trips learning about themselves and how they need to change instead of
criticizing the people and the culture to which they travelled. This helps move shorttermers away from poor, simplistic interpretations about the context to which they
traveled. Instead of having an outward and critical view of the people, religion, food, and
context, the short-termer allows the context and STM experience to assess the self. I
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concur with Zehner’s comments on reflexivity when he says, “Training in anthropology
or cross-cultural ministry is not an inoculation against ethnocentrism. Rather, it raises
new issues, while hopefully also supplying tools for self-awareness and self-critique. For
brief short-termers, regardless of background, it is important to direct that critique toward
the self, not toward the churches being served” (italics mine 2008, 203). This self-critique
should transform individuals, and some hosts spoke of this change in short-termers.
Antwan, a Jamaican host, spoke about how short-termers were transformed by a trip,
“We have seen career paths being changed. We have seen people leaving their original
calling and coming back to serve long-term, and we have seen people changing their life
towards career missions.”
Short-termers need strong STM leaders who help them in this process of
reflexivity. Livermore mentions that STM leaders need to be reflexive in practice (2004),
and Ybarrola writes about reflexivity, saying, “Since much of culture is tacit, or below
the surface, this reflexive aspect of anthropology is quite important in understanding our
own underlying cultural assumptions” (2008, 114). I agree with Ybarrola’s comment in
that short-termers need help interpreting the context to which they go for much of culture
is “below the surface.” The problem is that it is easy for short-termers to be critical of the
context. One Jamaican host said that some short-termers dislike food they are served. The
host heard short-termers say, “Our American food is better than the Jamaican food.” Why
does a short-termer feel the need to say that their food is better than Jamaican food? It is
simply a way that ethnocentrism rears its ugly head. The short-termer may not like the
food, but they should not think food in America is better than Jamaican food. Instead, the
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short-termers should want to dig beneath the surface of culture and determine why
Jamaicans eat the food they do.
I now turn to and summarize the common cultural mistakes found in Jamaica
made by STM teams and provide suggestions to be used in pre-departure cultural training
sessions. The first cultural topic discussed is the issue of how short-termers dress. Shorttermers offending people by what they wear is rarely mentioned in literature on STM
(Palmatier 2007), even though it was a significant issue in Jamaica. To solve this
problem, STM teams need to know specific instructions of what attire is appropriate for
each activity in which they participate. They must be informed about what clothing they
need for Sunday church services, ministry activities, swimming, travelling, and for their
day off (if they have one).
The next cultural issue is about preparing team members to eat different types of
food on the trip. Samantha, a Jamaica host, talked about short-termers and food, saying,
“Taste it. You are in a new country; just taste it. You don’t want to offend your hosts or
your hostess. Taste it, and if you like it, try some more.” On this topic of food and STM,
Palmatier writes, “Eating together is a social event in Mexico, and depending on how you
conduct yourself, you can open up doors of opportunity and communication or build
walls that will be nearly impossible to take down” (2007, 105). Short-termers must be
willing to try food served to them. Wanting to eat the food goes far in building a
relationship with hosts. Short-termers must also be ready to eat at times of the day to
which they are not accustomed. In Jamaica, breakfast is a substantial meal that can
consist of eggs, toast, fruit, oatmeal, beans, hotdogs, and juice. Lunch is a lighter meal
consisting of a sandwich and side, and then dinner is a larger meal. However, the
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opposite is true in Mexico. Palmatier mentions that after a few hours of work, Mexicans
might eat breakfast at 10 a.m. and then have lunch around 2 or 3 p.m. Lunch is the largest
meal of the day, while dinner is a small snack at 8 or 9 p.m. or later. About short-termers,
he writes, “The cultural offense takes place when we only eat a snack-size portion of food
at lunch and then complain that dinner is too late and that there is not enough” (2007,
105). Changing how much one eats at different times of the day can be challenging, but
short-termer must adapt.
Breaking promises and viewing locals with suspicion were other cultural issues
regarding which short-termers need training. Maslucan (2007) and Raines (2008) found
that short-termers were unsuccessful in keeping promises, and I found hosts speaking
about this issue. Pastor Tarone, a Jamaican, mentioned how short-termers do not always
keep their promises. “Sometimes they make promises and never fulfill the promises.”
Likewise, Pastor Walford, a Jamaican, said, “Americans will sometimes promise you
things and never fulfill them.” To overcome this problem, team members must be told to
refrain from making promises to people they meet on the trip. Promises can be as simple
as, “I’ll call you when I get home,” “Let’s stay in touch,” or “I’ll send you a present
later.” Or promises can be as great as, “We’ll help you bring a STM team to the U.S.,” or
“Yes. We will be back every year for the next five years.” If a local wants something (i.e.
gift, money, a call, a friendship) from the short-termer, the best thing the short-term can
say is, “I’m not making any promises, and I’m not sure if I can help you, but I will see
what I can do.” With the issue of short-termers viewing the host or locals as criminals or
as untrustworthy, if a relationship has been established between the host and the STM
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leader, the leader can inform short-termers who to trust. The host tells the STM leader
who is trustworthy and then the leader informs the team.
Another cultural issue was being generally ethnocentric. Pastor Joel, a Jamaican,
commented on how some teams had a superior mentality which said, “‘I am coming from
a superior country, and I am better, and I know what to do.’ We have had groups with
that mentality which were very hard to work with, honestly. But the majority of the teams
that I have worked with come, and they want to learn, and they want to connect with
people.” To overcome ethnocentrism, short-termers must change their posture on the trip
to go as learners and servants, and numerous hosts suggested this practice. This puts
short-termers in a humble position instead of a domineering one.
The final part of cultural training is about cross-cultural evangelism. It should be
made clear in the training process to the teams how evangelism should be undertaken in
the cross-cultural context. The hosts should be clear with the teams if calls for salvation
are culturally appropriate or if the team should focus more on teaching and discipleship.
In the context of Mexico, Raines found that STM teams going door-to-door were
effective in increasing church attendance (2008), and Palmatier found in Mexico that
hosts welcomed extra help with evangelism from STM (2007). However, Baar researched
in Ghana and Rwanda on the hosts’ perspectives on STM from the U.S., and Baar
mentioned how hosts thought the evangelism methods of STM teams were unsuccessful
(2003). The teams did not know the local culture, and when the teams made strong
appeals for salvation, all the locals raised their hands. The hosts viewed these as false
decisions as locals prayed a prayer without actually understanding the gospel. I also
found similar reports in Jamaica that methods used by short-termers were ineffective or
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culturally unsuitable. Hosts mentioned how short-termers made strong appeals for
salvation decisions, and all of the Jamaicans came forward to receive Christ, yet hosts
reported that no Jamaicans changed after the team left. The short-termers believed they
helped win numerous people to Jesus Christ, but hosts disagreed, saying that few if any
Jamaicans were converted. Therefore, STM teams need to ask their hosts about
appropriate evangelism methods in the hosts’ context.
The fifth session of pre-departure training is when the team can meet the host
through a video conversation. Before the trip even begins, this promotes the idea that
short-termers listen closely to their hosts (Barber 2011; Palmatier 2007). A few hosts in
Jamaica mentioned that they had online video conversations with teams. As the team has
this conversation, the host is placed in the position of the teacher while the short-termers
are in the position of the learner. The host can speak about the context, their church or
mission organization, talk about the culture, what to expect, and what the week will be
like. If the short-termers have never met the host before the session, the video
conversation also puts a face to name and starts the relational building process.
The last session is about the final preparations for the team. The team members
should have the Bible lessons, dramas, testimonies, sermons, skits, and games all
prepared. They will practice some of these things beforehand, and the STM leader should
be encouraging them and watching for any stories or illustrations that do not culturally fit
the context to which they are going. The leader can suggest different examples that are
culturally appropriate. For example, if a team is going to a context where there is
hierarchy between people who are older and younger and a teenaged short-termer says in
his testimony that he hated his parents until God changed his heart, then the leader should
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tell the teenager how to share his testimony while not offending people. The leader would
tell the teenager to not say that he hated his parents, for that would be highly offensive in
the host context, but the teenager could say he was frustrated with them.

Resources and Collaboration
The final recommendation for enhancing STM is to have collaboration with
resources. I demonstrated in chapter three that one of the reasons hosts desire to have
STM is because teams link resources to the hosts’ churches or organizations. According
to numerous hosts in this project, one of the reasons they wanted STM teams was because
of the resources they could bring to the hosts’ ministries. This linking of social capital
(Woolcock 2004; Wuthnow 2002) is common in STM. Priest believes this theory
explains much of what is actually happening in STM. He writes, “As I have begun to
research the Peruvian side of the encounter with visiting STM groups, it is the desire for
linking social capital which seems to me to be key” (2007b, 180). He further explains
this linking of social capital:
The primary reason STM groups travel from the US to Peru (rather than viceversa) is economic, not religious. These groups are not bringing a Christian faith
which currently is present in the US or Europe but absent in Peru. Rather, these
groups travel from materially wealthy Christian communities to partner with
Christian communities which are often numerically and spiritually as vigorous as
their own, but which are, by comparison, materially poor (181-182).
Zehner in his research on STM in Thailand mentioned resources being linked, stating, “In
these cases, the relationships through which short-term missions flow may function as
ministerial enhancement, strengthening the local churches rather than weakening them,
and providing greater resources to some of the congregations that might otherwise be
marginal” (2013, 140). Priest and Zehner, with whom I agree, both see how STM
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constructs vertical social links between short-termers, who usually have more access to
money and resources, and the hosts, who generally have less access to money and
resources.
This linking of social capital was found in Jamaica as some hosts said that they
hosted teams partially because of the resources they brought. I asked hosts why they
hosted STM teams, and one Jamaican host said, “It is a matter of resources for one. We
are grateful to receive the help resource-wise.” Resources play a fundamental part in
STM; therefore, there should be guidelines surrounding resources in STM. I now discuss
four important aspects in collaborating resources between STM teams and hosts.
In chapter four, I looked at different partnerships in STM, and The Christian
Reformed World Relief Committee (CRWRC) categorized three types of partnerships:
colonial, consultation, and collaborative (Johnson and Ludema 1997). The authors state
that organizations “should be able to work together with common goals based on local
needs and resources, and this cooperation should have shared leadership” (1997, 56). And
they state that “…capacity building is the key to sustainable development” (57). I hold
the view that one goal in STM should be for collaborative partnerships to be developed
between STM teams, the churches or mission organizations that send them, and the hosts
who receive them. Raines calls these “Thick Partnerships” (2008, 119). This
collaboration with resources is not easy to obtain. One Jamaican host mentioned that he
was unsuccessful for years in building collaboration between STM teams and Jamaican
churches to which he linked teams. He found that many Jamaican churches passively
allowed STM teams to complete all the work and bring the needed money and that the
Jamaican churches did not contribute to the construction of the buildings. This host said
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he was partially to blame for creating dependency on STM teams, and his organization
proceeded through a fundamental shift in how they structured the partnerships.
The first thing that should to happen to develop resource collaboration is that both
parties contribute to projects that require resources. Nathan, a Jamaican host, spoke about
this resource collaboration, saying:
Whatever we need, we will bring half of it, and the church from the States that is
coming will bring the other half of it. There are a lot of groups that will offer to
buy materials, but even if they offered to pay for the material, most times the local
churches that they are partnering with will come up with at least half of it or a
certain percentage. Sometimes it is not really half. It might be a 30% split.
Both sides must buy into the project being undertaken, and they must both contribute
time, money, or resources. Paul Gupta is a leader in missions in India and says that both
parties must contribute to a partnership for the relationship to be a partnership:
Every partner must bring resources to the table. If all parties do not bring
resources, it is not partnership; it is ownership, and there will be controlling
dynamics from the side of the owner. The Western church must begin to
intentionally develop patterns where both partners state their purpose for coming
together, the vision they would like to accomplish, and the strategy they would
like to employ. Then, together they can determine the total resources they need to
accomplish the combined objectives of the partnership, and clearly decide who is
bringing what to the table (2005, 5).
A rule should not be set in stone that STM teams should never bring 100 percent of the
resources. Teams and hosts should collaboratively set goals of what they can bring to the
resource table. In a building project, perhaps a STM team brings 80 percent of the
financial capital, while the locals supply the final 20 percent. What each party brings to
the table changes dependent on the situation and the people being served.
The second aspect in collaboration with resources needed is that parties must
make constant adjustments in how their work is undertaken. Paul Gupta says, “Realize in
every partnership we must make adjustments” (2005, 6). For resource collaboration to
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happen, both parties must be willing to change how their ministries are undertaken.
Examples of these adjustments are projects in which STM teams built homes for
Jamaican families under the oversight of a Jamaican organization. Some organizations
required the Jamaican family to build the foundation for their own home. The STM
team’s part of the construction project never began until the foundation was completed.
However, in other home building projects, the STM teams built the foundation of the
home because the Jamaican needing the home was elderly, blind, or disabled and could
not construct the foundation. The STM team then constructed the foundation and the
whole building. What the hosts knew about the people and the specifics of the context
determined who brought what resources.
The last aspect of garnering collaboration with resources is to have long-term
relationships and goals. Antwan, a Jamaican host, spoke about the need for long-term
relationships with STM teams and the need for resources in Jamaica:
I like the concept of long-term involvement and short-term input where over a
period of time we are involved with short-termers, but for a short time they come,
and they live on the ground and work with us….We need a long-term relationship
with short-term involvement. It is a relationship that says, “Part of what we’re
doing is the rebuilding. We want to participate in what God is doing in Jamaica
but we’re coming into your territory with some resources – human, financial, and
otherwise – to be able to get you up the mountain so you can fulfill more of what
God has called you to do. It is not our agenda going into their territory, but it is
their agenda. It is a push towards the win-win philosophy that says we have a
need and some ideas, but we want to work with you to fulfill what you consider to
be the way forward.”
Similarly, in Barber’s research on STM in Japan, he writes, “Long-term thinking must
become part of STM planning, because it is a very big part of the host’s thinking” (2010,
181). Often the emphasis in STM is on an immediate solution (Ver Beek 2006); however,
resources linked through STM must be part of greater local ministry plans (Villón 2007).
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These long-term goals should be discussed with hosts and STM teams, and goals should
not be written by one side with the other side only having the option of accepting or
rejecting the goals. Long-term goals with resources enable a host to know that a STM
team will commit to helping the host’s ministry for a certain number of years. Long-term
goals with resources contribute to STM teams desiring to come back to the same
destination instead of going to a different country each year (Tucker 2001). Long-term
goals with resources help bring an enduring commitment to one another. These
commitments in STM should be based on a common mission, a common faith, a desire to
deeply know each other, and the hope to see people converted and discipled to become
followers of Jesus Christ.

Recommendations for Future Research
The hosts’ perspectives in STM have been studied by a few researchers, and
consequently, this topic has many research opportunities. I offer these recommendations
for future research:
1.

Research the hosts’ points of view of North American STM in other
countries using a similar research design that I employed. It would be
valuable to determine if hosts’ views surrounding STM are similar in other
Caribbean countries as well as other countries around the world.

2.

More research should be undertaken on partnerships in STM looking at how
the partnerships began, the challenges they face, why the partnership
continues, and why some partnerships fail.
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3.

The role of culture brokering in STM and how hosts function as culture
brokers should be researched more. The theory of culture brokering in
tourism research could be expanded and tested in STM research.

4.

It would be valuable to research two or three hosting churches in-depth. The
researcher could embark on participant observation with STM teams and
interview short-termers, hosts, and congregational members about their
experiences with STM. The similarities and differences between how STM
functions in the different hosting churches would be then analyzed.

Conclusion
As detailed in this chapter, what is needed to improve STM in Jamaica is
mutuality in partnerships and relationships, well-planned pre-trip training, and
collaboration with the use of resources. I believe that pre-trip training can be
implemented with godly and flexible STM leaders. But I think that developing mutuality
and engaging in resource collaboration in STM is going to be a more significant
challenge.
It has been my ultimate desire to provide a place in print where the voices of the
hosts of STM in Jamaica could be heard, and this work is a contribution to the research
on the hosts’ point of view of STM. I have sought to let the Jamaican leaders and the
North American missionaries whom I interviewed speak in this work. I hope that STM
can improve because their voices were heard.
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APPENDIX 1
RESEARCH INSTRUMENT: INTERVIEW QUESTIONS

1. Describe what a good partnership is like with STM teams.
2. Describe for me what happens when STM come to your
ministry/church/organization. What do they do? How many short-termers come, how
long do they stay, where do they stay, and what ages are they?
3. Describe for me the best and worst STM teams you have hosted. What specifically
makes great teams or terrible teams?
4. Tell me about some cultural mistakes that STM from North America make while in
your culture. What have they done that offends you?
5. Tell me about the needs in your church/community/organization that have been met
through STM. What are some of the needs that you want STM to help you with?
6. Describe for me the biggest frustrations you have with STM.
7. Tell me what resources STM brings to you that are helpful for your
ministry/church/organization.
8. Describe for me the relationship you have with the short-termers. How did you start a
relationship with them? Have you been invited to visit them? Do you have an ongoing
relationship with the short-termers after they leave?
9. Tell me about anything that the short-termers do that you appreciate?
10. Describe for me your dreams and future goals with STM.
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Questions 2, 5, and 7 are about the first sub-question, the linking of social capital
between the short-termers, the churches that send them, and the churches and
organizations that receive them. Questions 1, 8, and 10 are about the second subquestion, finding the type of relationship or partnership the hosts have with the shorttermers, the churches, and the mission organizations that send them. Questions 3, 6 and 9
are about the third sub-question, finding the best and worst practices and activities of
STM. Finally, question 4 is about the fourth sub-question, determining the cultural
mistakes and misunderstandings that STM make on their trips.
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APPENDIX II
INITIAL CONTACT REQUEST

Hello ________________,
I am Jeremy Griffin, a Ph.D. Intercultural Studies student at Asbury Theological
Seminary in Wilmore, Kentucky, and I am conducting research on short-term missions. Your
organization was recommended in the book, Mission Handbook of U.S. and Canadian Protestant
Ministries Overseas, as one of the few Protestant organizations that has missionaries in Jamaica.
I am contacting pastors and leaders in Jamaica who host short-term mission teams.
The purpose of this research is to gain understanding of the hosts' point of view of the activities
of short-term missions. In my preliminary research, I have learned that there has been little
research completed on the hosts’ perspective in short-term missions. There has never been a study
completed on this in Jamaica. The purpose of the study is to learn from pastors, church leaders,
and mission organizations that host short-term missions in Jamaica.
In 2014, my plan is to move to Jamaica for a few months to engage in missiological
research on this topic. I am seeking to interview those who host short-term mission teams from
around the world.
If you have contacts in Jamaica that would be interested in participating in this study, I
would appreciate being able to contact them. If you are able help me in any way you can email
me back. I look forward to hearing from you.

God Bless,
-Jeremy Griffin, Ph.D. Intercultural Studies Student
Asbury Theological Seminary
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APPENDIX III
Example of the Changes within Original Quotes

It is common anthropological practice to change quotes from informants so that the
quotes are more readable. People do not speak the way they write, and if exact literal
renderings from interviews were given it would make the reading of this work even more
laborious. To demonstrate the changes I have made in the quotes I provide an example
below. None of the original meanings were changed in the new rendering, and the readers
will appreciate these changes.

Literal transcript:
And they got, they got, that project completed and even a lot more done, and they were
very flexible. And sometimes like um we have, we have um, little hiccups here and there.
But um some of the teams they will understand, others, like for example, the other day
we had um, we had problems with, well it wasn’t really a problem, it’s just that we
normally arrange things. We had a team that was leaving, and um the bus that took them
to Kingston was supposed to come back and get the other team to take them to the
worksite. And so what happened is that the team that was leaving at 5 AM, they actually
left a bit late probably about 20 minutes or half an hour late. And so it set back the other
team half an hour. But they kind of accepted that and realized what happened.
Rendering:
The short-term mission teams got a project completed and a lot more done. They were
very flexible. Sometimes we had little hiccups here and there. Some of the teams
understand. For example, the other day we had problems because it’s just that we
normally arrange things. We had a team that was leaving, and the bus that took them to
Kingston was supposed to come back and get the other team to take them to the worksite.
What happened is the team that was leaving at 5 AM they left a bit late, probably about
20 minutes or half an hour late. It set back the other team half an hour. But they accepted
that and realized what happened.

238

WORKS CITED
Adams, Richard N. “Brokers and Career Mobility Systems in the Structure of Complex
Societies.” Southwestern Journal of Anthropology 26, no. 4 (December 1, 1970):
315–327.
Adekunle, Julius, and Hettie Williams, eds. Converging Identities: Blackness in the
Modern African Diaspora. Durham, NC: Carolina Academic Press, 2013.
Adeney, Miriam. “McMissions.” Christianity Today 40, no. 13 (November 11, 1996):
14–15.
———. “Shalom Tourist: Loving Your Neighbor While Using Her.” Missiology 34, no.
4 (2006): 463–476.
———. “The Myth of the Blank Slate: A Check List for Short-Term Missions.” In
Effective Engagement in Short-Term Missions: Doing It Right!, edited by Robert
J. Priest, 120–150. Pasadena, CA: William Carey Library, 2008.
Ahlberg, Dean C. “Our Identity: The Story That Gathers Us In, Sends Us out: The Role
of History and International Partnership in Strengthening a Congregation’s SelfUnderstanding.” D. Min., 2005.
Alegre Villón, Joaquín. “Short-Term Missions: Experiences and Perspectives from
Callao, Peru.” Journal of Latin American Theology 2, no. 2 (2007): 119–138.
Allen, Marshall. “Mission Tourism?” Faithworks, October 1, 2001.
American Anthropological Association. “Code of Ethics.” Last modified 2015. Accessed
September 8, 2015. http://www.aaanet.org/issues/policy-advocacy/code-ofethics.cfm.
Ammerman, Nancy Tatom. Pillars of Faith: American Congregations and Their
Partners. Berkeley, CA: University of California Press, 2005.
Ap, John, and Kevin K.F Wong. “Case Study: Case Study on Tour Guiding:
Professionalism, Issues and Problems.” Tourism Management 22 (2001): 551–
563.
Armstrong, Douglas V., Mark W. Hauser, and James A. Delle. Out of Many, One
People : The Historical Archaeology of Colonial Jamaica. 1st ed. Caribbean
Archaeology and Ethnohistory. Tuscaloosa, AL: University Alabama Press, 2011.
Arroyo Bahamonde, Marcos. “Contextualization of Mission: A Missiological Analysis of
Short-Term Missions.” Journal of Latin American Theology 2, no. 2 (2007): 227–
248.
Atkins, Andrew. “Work Teams: No, ‘Taste and See’ Teams.” Evangelical Missions
239

Quarterly 27, no. 4 (October 1991): 384–387.
Austin-Broos, Diane J. Jamaica Genesis: Religion and the Politics of Moral Orders.
Chicago, IL: University of Chicago Press, 1997.
———. “Politics and the Redeemer: State and Religion as Ways of Being in Jamaica.”
NWIG : New West Indian Guide/Nieuwe West-Indische Gids NIEUWE WESTINDISCHE GIDS 70, no. 1-2 (1996): 59–90.
Austin, Diane J. “Culture and Ideology in the English-Speaking Caribbean: A View from
Jamaica.” American Ethnologist 10, no. 2 (May 1, 1983): 223–240.
Baar, Corrie L. “Short-Term Student Missions and the Needs of Nationals.” M.A. Thesis,
Denver Seminary, 2003.
Bae, So Young, Erwei Dong, Garry Chick, and Deborah Kerstetter. “Taxi Tour Guides as
Culture Brokers on Jeju Island in South Korea.” Tourism Culture &
Communication 13, no. 2 (2014): 95.
Baker, Wayne E. “Market Networks and Corporate Behavior.” American Journal of
Sociology, 1990.
Barber, Ron. “Experiences and Perspectives of Japanese Serving as Culture Brokers for
Short-Term Missions in Japan.” Ph.D., Trinity International University, 2010.
———. “Host-Directed Short-Term Missions: Interviews with Japanese Liaisons.”
Missiology: An International Review 43, no. 3 (April 21, 2015): 309–323.
Barnes, Jonathan S. Power and Partnership: A History of the Protestant Mission
Movement. Eugene, OR: Wipf & Stock Pub, 2013.
Barnett, Keri L., Nancy S. Duvall, Keith J. Edwards, and M. Elizabeth Lewis Hall.
“Psychological and Spiritual Predictors of Domains of Functioning and
Effectiveness of Short-Term Missionaries.” Journal of Psychology and Theology
Spring 2005 (April 1, 2005).
Barrett, David B., Todd M. Johnson, Christopher R. Guidry, and Peter Crossing, eds.
World Christian Trends, AD 30-AD 2200: Interpreting the Annual Christian
Megacensus. Pasadena, CA: William Carey Library, 2001.
Becchetti, Noel. “Why Most Mission Trips Are a Waste of Time--and How to Make Sure
Yours Isn’t!” Youthworker 13 (1997): 52–55.
Becker, Howard Saul. Outsiders: Studies in the Sociology of Deviance. New York, NY:
Free Press, 1973.
Beckford, George. Persistent Poverty: Underdevelopment in Plantation Economies of the
Third World. 2nd ed. Kingston, Jamaica: University of the West Indies Press,
240

1999.
Beckles, Hilary, and Verene Shepherd. Caribbean Freedom: Economy and Society from
Emancipation to the Present: A Student Reader. Princeton; London; Kingston,
Jamaica: Markus Wiener Publishers, 1996.
Beers, Stephen Thomas. “Faith Development of Christian College Students Engaged in a
One Month Study Abroad Mission Trip.” D. Ed., Ball State University, 1999.
Benfield, Warren A. Poverty and Perception in Jamaica: A Comparative Analysis of
Jamaican Households. Kingston, Jamaica: University of the West Indies Press,
2010.
Bernard, H. Russell. Research Methods in Anthropology: Qualitative and Quantitative
Approaches. 4th ed. Lanham: AltaMira Press, 2006.
Bernard, H. Russell, and Gery W. Ryan. Analyzing Qualitative Data: Systematic
Approaches. 1st ed. Los Angeles, CA: SAGE Publications, Inc., 2009.
Bickman, Leonard, and Debra J. Rog, eds. Handbook of Applied Social Research
Methods. Thousand Oaks, CA: Sage Publications, 1998.
Biernacki, Patrick, and Dan Waldorf. “Snowball Sampling: Problems and Techniques of
Chain Referral Sampling.” Sociological Methods & Research 10, no. 2
(November 1981): 141.
Birth, Kevin. “What Is Your Mission Here? A Trinidadian Perspective on Visits from the
‘Church of Disneyland.’” Missiology 34, no. 4 (2006): 497–508.
Blezien, Paul. “The Impact of Summer International Short-Term Missions Experiences
on the Cross-Cultural Sensitivity of Undergraduate College Student Participants.”
Ed.D., Azusa Pacific University, 2004.
Bonk, Jon. Missions and Money: Affluence as a Western Missionary Problem. American
Society of Missiology series: no. 15. Maryknoll, NY: Orbis Books, 1990.
Borthwick, Paul. “Short-Term Youth Teams: Are They Worth It?” Evangelical Missions
Quarterly (October 1996).
———. Western Christians in Global Mission : What’s the Role of the North American
Church? Downers Grove, IL: IVP Books, 2012.
Bourdieu, Pierre. La Distinction: Critique Sociale Du Jugement. Le Sens commun. Paris:
Éditions de Minuit, 1979.
———. “Le Capital Social: Notes Provisoires.” Actes Rech. Sci. Soc. 31 (1980): 2–3.
———. “Les Trois Etats Du Capital Cuturel.” Actes de ta Recherche en Seiences Sociale
241

30 (1979): 3–6.
———. “The Forms of Capital.” In Handbook of Theory and Research for the Sociology
of Education, edited by John Richardson, 241–258. New York, NY: Greenwood,
1985.
Briggs, Xavier de Souza. “Social Capital: Easy Beauty or Meaningful Resource?”
Journal of the American Planning Association 70, no. 2. Symposium: Using
Social Capital to Help Integrate Planning Theory, Research, and Practice (2004):
151–158.
Brown, C Mackenzie. “Friendship Is Forever: Congregation-to-Congregation
Relationships.” In Effective Engagement in Short-Term Missions: Doing It Right!,
edited by Robert J. Priest, 208–237. Pasadena, CA: William Carey Library, 2008.
Brown, Lary E. “A Program for Congregation-Based Short-Term International
Evangelistic Campaigns.” D.Min., Andrews University, 2003.
Brown, Naomi. “Beachboys as Culture Brokers in Bakau Town, The Gambia.”
Community Development Journal 27, no. 4 (October 1992): 361.
Buber, Martin. I and Thou. Translated by Ronald Gregor Smith. Edinburgh: T. & T.
Clark, 1937.
Buisseret, David J. “Jamaica.” Encyclopedia Britannica. Last modified 2015. Accessed
August 12, 2015. http://www.britannica.com/place/Jamaica.
Burns, Peter. An Introduction to Tourism and Anthropology. London; New York:
Routledge, 1999.
Burt, Ronald S. Structural Holes: The Social Structure of Competition. Cambridge, MA,
1992.
Cerron, Franciso. “Short-Term Missions: An Initial Assessment From Experience.”
Journal of Latin American Theology: Christian Reflections from the Latino South
2, no. 2 (2007): 33–47.
Chambers, Steven J. “The Partnership Conversation: The Contribution of Cross-Cultural
Experience to Contemporary Mission Understandings.” D. Min., Toronto School
of Theology, 1993.
Charmaz, Kathy. Constructing Grounded Theory. 2nd ed. Thousand Oaks, CA: SAGE
Publications Ltd, 2014.
Chevannes, Barry. Rastafari: Roots and Ideology. Syracuse, NY: Syracuse University
Press, 1994.
Clark, L Blair. “Separating the Wheat and the Chaff : Evaluating Short-Term Mission
242

Opportunites.” Didaskalia (Otterburne, Man.) 5, no. 1 (Fall 1993): 63–68.
Cleveland, Karen A. “Adolescent Spirituality of Short-Term Mission Trip Participants
and Non-Participants.” Ph.D., Fuller Theological Seminary, School of
Psychology, 2008.
Cohen, Erik. “The Tourist Guide. The Origins, Structure and Dynamics of a Role.”
Annals of Tourism Research 12 (1985): 5–29.
Coleman, Leo. Food: Ethnographic Encounters. Oxford: Bloomsbury Academic, 2012.
Cole, Stroma. Tourism, Culture, and Development: Hopes, Dreams, and Realities in East
Indonesia. Tonawanda, NY: Channel View Publications, 2008.
Cook, Charles A., and Joel Van Hoogen. “Towards a Missiologically and Morally
Responsible Short-Term Ministry: Lessons Learned in the Development of
Church Partnership Evangelism.” Journal of Latin American Theology 2, no. 2
(01 2007): 48–68.
Cooke, Lloyd A. The Story of Jamaican Missions: How the Gospel Went from Jamaica to
the World. Kingston, Jamaica: Arawak publications, 2013.
Corbett, Steve, and Brian Fikkert. When Helping Hurts: How to Alleviate Poverty
Without Hurting the Poor . . . and Yourself. Chicago, IL: Moody Publishers, 2009.
Corbin, Juliet M., and Anselm Strauss. Basics of Qualitative Research: Techniques and
Procedures for Developing Grounded Theory. 4th ed. Thousand Oaks, CA:
SAGE Publications, Inc, 2014.
Corten, André, and Ruth Marshall. Between Babel and Pentecost: Transnational
Pentecostalism in Africa and Latin America. Bloomington: Indiana University
Press, 2001.
“Corruption by Country/Territory.” Transparency International. Last modified 2014.
Accessed September 16, 2015. http://www.transparency.org/country#JAM.
Counihan, Carole, and Penny Van Esterik, eds. Food and Culture: A Reader. 2nd ed.
New York, NY: Routledge, 2007.
Creswell, John W. Qualitative Inquiry and Research Design: Choosing Among Five
Approaches. 3rd ed. Los Angeles, CA: SAGE Publications, Inc., 2012.
Daniels, Gene. “The Character of Short-Term Mission.” Evangelical Missions Quarterly
44, no. 2 (April 2008): 150–156.
Dearborn, Tim A. Short Term Missions Workbook: From Mission Tourists to Global
Citizens. Downers Grove, IL: InterVarsity Press, 2003.

243

Dirks, Robert. The Black Saturnalia: Conflict and Its Ritual Expression on British West
Indian Slave Plantations. Gainesville: University Press of Florida, 1987.
“Divorce Absolutes Granted.” Government of Jamaica: Statistical Institute of Jamaica.
Accessed August 12, 2015.
http://statinja.gov.jm/Demo_SocialStats/Newmarriagedivorce.aspx.
Dohn, Michael N., and Anita L. Dohn. “Short-Term Medical Teams: What They Do
Well...and Not so Well.” Evangelical Missions Quarterly 42, no. 2 (Ap 2006):
216–224.
Eitzen, Martin Hartwig. “Short-Term Missions: A Latin American Perspective.” Journal
of Latin American Theology: Christian Reflections from the Latino South 2, no. 2
(2007): 33–47.
Elmer, Duane. Cross Cultural Connections: Stepping out and Fitting in around the
World. Downers Grove, IL: InterVarsity Press, 2002.
———. Cross-Cultural Servanthood: Serving the World in Christlike Humility. Downers
Grove, IL: IVP Books, 2006.
Evans, Nancy H. “Tourism and Cross Cultural Communication.” Annals of Tourism
Research 3, no. 4 (1976): 189–198.
Faris, Robert. “Aggression, Exclusivity, and Status Attainment in Interpersonal
Networks.” Social Forces 90, no. 4 (June 2012): 1207–1235.
Fernandez, James W. Bwiti: An Ethnography of the Religious Imagination in Africa.
Princeton, NJ: Princeton University Press, 1982.
Friesen, Randall Gary. “The Long-Term Impact of Short-Term Missions on the Beliefs,
Attitudes and Behaviours of Young Adults.” Th. D., University of South Africa,
2004.
Friesen, Sandra L. “The Impact of Short-Term Cross-Cultural Service Trips on Cultural
Flexibility, Ethnocentricity, People Orientation, and Task Orientation Scores of
Undergraduates in a Faith-Based Institution.” Ph.D., Saint Louis University,
2011.
Fukuyama, Francis. “Social Capital, Civil Society and Development.” Third World
Quarterly, 2001.
Garvey, Marcus, and Amy Jacques Garvey. Philosophy and Opinions of Marcus Garvey
Or, Africa for the Africans. London: Routledge, 2006.
Geertz, Clifford. The Interpretation of Cultures. New York, NY: Basic Books, 1973.
———. “The Javanese Kijaji: The Changing Role of a Cultural Broker.” Comparative
244

Studies in Society and History, 1960.
Glaser, Barney, and Anselm Strauss. The Discovery of Grounded Theory: Strategies for
Qualitative Research. Chicago, IL: Aldine Transaction, 1999.
Gupta, Paul. “What the Global Church Wants the West to Know About Partnership,”
plenary address, COSIM Conference, Orlando FL, June 20, 2005. Accessed
December 5, 2015. http://cdn2.assets.sites.launchrocketship.com/dfded686-dad84500-b7ac-fe5f8251024e/files/87352156-90a5-4bca-8864-3e1c4fc7ad82/gupta1partnershiprev.pdf.
Harriott, Anthony. Bending the Trend Line: The Challenge of Controlling Violence in
Jamaica and the High Violence Societies of the Caribbean. Arawak monograph
series. Kingston, Jamaica: Arawak, 2008.
Heckathorn, Douglas D. “Comment: Snowball Versus Respondent-Driven Sampling.”
Sociological Methodology, 2011.
———. “Respondent-Driven Sampling: A New Approach to the Study of Hidden
Populations.” Social Problems, 1997.
Hiebert, Paul G. “The Missionary as Mediator of Global Theologizing.” In Globalizing
Theology: Belief and Practice in an Era of World Christianity, edited by Craig
Ott and Harold A. Netland, 288–308. Grand Rapids: Baker Academic, 2006.
Holloway, J. Christopher. “The Guided Tour a Sociological Approach.” Annals of
Tourism Research 8 (1981): 377–402.
Hong, Sokpyo. “The Impact of Short-Term Mission Trips on Interracial and Interethnic
Attitudes among Korean American Church Members.” Ph.D., Trinity
International University, 2011.
Hopkins, Sarah Mott. “Effects of Short-Term Service Ministry Trips on the Development
of Social Responsibility in College Students.” Psy. D., George Fox University,
2000.
Howell, Brian M. “Mission to Nowhere: Putting Short-Term Missions into Context.”
International Bulletin of Missionary Research 33, no. 4 (October 2009): 206–211.
Hull, John Kenneth. “Faith Development through Crosscultural Interaction and
Liminality: Bonding to the Meaning of Scripture through the Short-Term Mission
Experiences.” D. Miss., Asbury Theological Seminary, 2004.
“Jamaica.” Encyclopedia Britannica. Last modified 2015. Accessed September 16, 2015.
http://www.britannica.com/place/Jamaica. By courtesy of
Encyclopaedia Britannica, Inc., copyright 2015; used with permission.
“JAMAICA FESTIVAL 2015 - Proud and Free...Jamaica 53.” Jamaica Cultural
245

Development Commission. Last modified 2015. Accessed September 17, 2015.
http://www.jcdc.gov.jm/jamaica_festival.
“Jamaica Has High Rate of Migration Among Tertiary Grads.” Jamaica Observer, July 3,
2012. Accessed August 12, 2015.
http://www.jamaicaobserver.com/news/Jamaica-has-high-rate-of-migrationamong-tertiary-grads_11874070.
“Jamaican National Symbols.” The National Library of Jamaica. Accessed July 21, 2015.
https://www.nlj.gov.jm/?q=jamaican-national-symbls.
James, Owen. Jamaican by Birth American by Choice. USA: CreateSpace Independent
Publishing Platform, 2010.
Jenkins, Philip. The Next Christendom: The Coming of Global Christianity. 1st ed.
Oxford: Oxford University Press, 2002.
Jennings, Gayle, and Norma Nickerson, eds. Quality Tourism Experiences. 1st ed.
Amsterdam; Boston: Routledge, 2011.
Jennings, Gayle, and Betty Weiler. “Mediating Meaning: Perspectives on Brokering
Quality Tourist Experiences.” In Quality Tourism Experiences, edited by Gayle
Jennings and Norma Polovitz Nickerson, 57–78. 1st ed. Amsterdam; Boston:
Routledge, 2006.
Jezewski, Mary Ann. “Culture Brokering in Migrant Farmworker Health Care.” Western
Journal of Nursing Research 12, no. 4 (August 1990): 497.
Johnson, Kevin. Mission Trip Prep Kit Leader’s Guide: Complete Preparation for Your
Students’ Cross-Cultural Experience. Grand Rapids, MI: Zondervan, 2003.
Johnson, Rick. “Case Study 1: Going South of the Border.” Edited by Bill Berry. Shortterm Missions Today 22, no. 3. Pasadena, CA: Into All the World Magazine
(2003): 40–44.
Johnson, Scott, and James D. Ludema, eds. Partnering to Build and Measure
Organizational Capacity: Lessons from NGOs Around the World. Grand Rapids,
MI: Christian Reformed World Relief Committee, 1997.
Jones, Karen Elaine. “A Study of the Difference between Faith Maturity Scale and
Multidimensional Self-Concept Scale Scores for Youth Participating in Two
Denominational Ministry Projects.” Ph.D., Southwestern Baptist Theological
Seminary, 1998.
Kairi Consultants Limited. Country Poverty Assessment St. Kitts and Nevis 2007/08
Living Conditions in a Caribbean Small Island Developing State. Volume 1:
Living Conditions in St. Kitts and Nevis, 2009. Accessed September 27, 2015.
http://www.caribank.org/uploads/publications-reports/economics246

statistics/country-poverty-assessment-reports/St.Kitts+and+Nevis+CPA++Vol.+1+Final+Report.pdf.
———. Trade Adjustment and Poverty in Saint Lucia 2005/2006. Vol. Volume 1: Main
Report, 2007. Accessed September 27, 2015.
http://www.caribank.org/uploads/publications-reports/economicsstatistics/country-poverty-assessment-reports/SLUCPAMainReport.pdf.
Kennedy, Fred. Daddy Sharpe: A Narrative of the Life of Samuel Sharpe, A West Indian
Slave Written by Himself, 1832. Kingston: Ian Randle Publishers, 2008.
Keyes, David. Most like an Arch: Building Global Church Partnerships. Chicago: Center
for Free Religion, 1999.
Knoke, D. “Organizational Networks and Corporate Social Capital.” In Corporate Social
Capital and Liability, edited by Roger Th. A. J. Leenders and Shaul M. Gabbay,
17–42. Boston, MA: Kluwer Academic, 1999.
Lamb, Christina. The Africa House: The True Story of an English Gentleman and His
African Dream. London: Viking, 1999.
Leaptrott, Nan. Culture to Culture: Mission Trip Do’s and Don’ts. Chattanooga, TN:
Living Ink Books, 2005.
Lederleitner, Mary T. Cross-Cultural Partnerships: Navigating the Complexities of
Money and Mission. Downers Grove, IL: IVP Books, 2010.
Lee, Hélène, and Stephen Davis. The First Rasta Leonard Howell and the Rise of
Rastafarianism. Chicago, IL: Lawrence Hill Books, 2003.
Lee, Yoon Jung. “Mission Travelers: Relationship-Building and Crosscultural
Adaptation.” Ph.D., Texas A&M University, 2011.
Lewis-Anderson, Dawn. “Doing One Thing Well: Stepping through the Short-Term
Mission Experience.” Evangelical Missions Quarterly Jan 2009 (January 2009).
Lewis, W. Arthur. “The 1930s Social Revolution.” In Caribbean Freedom: Economy and
Society from Emancipation to the Present: A Student Reader, edited by Hilary
Beckles and Verene Shepherd, 376–393. Princeton: M. Wiener Publishers:
London: James Curry Publishers; Kingston, Jamaica: Ian Randle Publishers,
1996.
Light, Ivan. “Social Capital’s Unique Accessibility.” Journal of the American Planning
Association 70, no. 2. Symposium: Using Social Capital to Help Integrate
Planning Theory, Research, and Practice (2004): 145–151.
Linhart, Terence D. “The Curricular Nature of Youth Group Short-Term Cross- Cultural
Service Projects.” Ph.D. diss., Purdue University, 2003.
247

Linhart, Terry. “How We Learn from Short-Term Mission Experiences: A Grounded
Theory Modification of the Joplin Model.” Christian Education Journal 7, no. 1
(March 1, 2010): 172–185.
Livermore, David. “AmeriCAN or AmeriCAN’T?: A Critical Analysis of Western
Training to the World.” Evangelical Missions Quarterly 40, no. 4 (2004): 458–
466.
Livermore, David A. Serving with Eyes Wide Open: Doing Short-Term Missions with
Cultural Intelligence. Grand Rapids, MI: Baker Books, 2006.
Livermore, David Andrew. “The Emperor’s New Clothes: Experiences of Stateside
Church Leaders Who Train Cross-Culturally.” Ph.D., Michigan State University,
2001.
Lo, Jim. “What Have We Done?” Evangelical Missions Quarterly Oct 2000 36, no. 4
(October 2000): 436–438.
Lupton, Robert. Toxic Charity: How Churches and Charities Hurt Those They Help (and
How to Reverse It). New York, NY: HarperOne, 2012.
Macke, Janaina, and Eliete Kunrath Dilly. “Social Capital Dimensions in Collaborative
Networks: The Role Of Linking Social Capital.” International Journal of Social
Inquiry 3, no. 2 (June 2010): 121–136.
Manitsas, David Lee. “Short Term Mission Trips: A Vehicle for Developing Personal and
Spiritual Well-Being.” Psy. D., George Fox University, 2000.
Maranz, David E. African Friends and Money Matters: Observations from Africa.
Publications in ethnography: 37. Dallas, TX: SIL International and International
Museum of Cultures, 2001.
Maslucán, Rodrigo. “Short-Term Missions: Analysis and Proposals.” Journal of Latin
American Theology 2, no. 2 (2007): 139–158.
Mason, Peter. Jamaica: A Guide to the People, Politics and Culture. London: Interlink,
2000.
Mason, Ronald. “Migration and National Development,” September 28, 2014. Accessed
August 12, 2015. http://jamaicagleaner.com/article/commentary/20140928/migration-and-national-development0.
Massaro, Dennis. “Short-Term Missions.” In Evangelical Dictionary of World Missions,
edited by A. Scott Moreau, 873–874. Grand Rapids, MI: Baker Books, 2000.
Maxwell, Joseph. “Designing a Qualitative Study.” In Handbook of Applied Social
Research Methods, edited by Leonard Bickman and Debra J. Rog, 69–100.
248

Thousand Oaks, CA: Sage Publications, 1998.
May, Stan. “Short-Term Mission Trips Are Great, If...” Evangelical Missions Quarterly
36, no. 4 (October 2000): 444–449.
McCollum, Anthony Wayne. “Short-Term Family Missions: A Study of Family Faith
Development.” D.Min., Asbury Theological Seminary, 2008.
McDonough, Daniel P., and Roger P. Peterson. Can Short-Term Mission Really Create
Long-Term Career Missionaries? Minneapolis, MN: STEM Ministries, 1999.
Meier, Johannes. “The Beginnings of the Catholic Church in the Caribbean.” In
Christianity in the Caribbean: Essays on Church History, 1–85. Kingston,
Jamaica: University of the West Indies Press, 2001.
Melville, Juliet, and Eleanor Wint, eds. A New Perspective on Poverty in the Caribbean.
Kingston: Ian Randle Publishers, 2000.
Miller, Everett L. “Affecting Value Change Through Discipleship in Short Term Mission
Team Members.” D. Min. diss., Oral Roberts University, 2006.
Miller, Jeff, and Jonathan Deutsch. Food Studies: An Introduction to Research Methods.
Oxford; New York: Berg, 2010.
Montgomery, Laura M. “Short-Term Medical Missions : Enhancing or Eroding Health?”
Missiology 21, no. 3 (July 1993): 333–341.
Moodie, Ellen. “Inequality and Intimacy between Sister Communities in El Salvador and
the United States.” Missiology: An International Review 41, no. 2 (April 1, 2013):
146–162.
Mordecai, Martin, and Pamela Mordecai. Culture and Customs of Jamaica. Westport,
CT: Greenwood Press, 2001.
Moreau, A. Scott. “Short-Term Missions in the Context of Missions, Inc.” In Effective
Engagement in Short-Term Missions: Doing It Right!, edited by Robert Priest J.,
1–33. Pasadena, CA: William Carey Library, 2008.
Moscardo, Gianna, and L. Pearce Philip. “Understanding Ethnic Tourists.” Annals of
Tourism Research 26, no. 2 (1999): 416–434.
Moscardo, Gianna, B Woods, and R Saltzer. “The Role of Interpretation in Wildlife
Tourism.” In Wildlife Tourism: Impacts, Planning and Management., edited by K
Higginbottom, 231–252. Altona Victoria, Australia: Common Ground Publishing,
2004.
Murchison, Julian M. Ethnography Essentials: Designing, Conducting, and Presenting
Your Research. Research methods for the social sciences. San Francisco, CA:
249

Jossey-Bass, 2010.
“Murders down in June, but Overall Increase for the Year.” Jamaica Observer, June 6,
2015. Accessed July 12, 2015.
http://www.jamaicaobserver.com/latestnews/Murders-down-in-June--but-overallincrease-for-the-year.
Nan Lin. “Social Networks and Status Attainment.” Annual Review of Sociology 25
(August 1999): 467.
Nash, Dennison. Anthropology of Tourism. Kidlington, Oxford: Pergamon; Tarrytown,
NY: Elsevier Science., 1996.
Nazaruk, Maja. “Reflexivity in Anthropological Discourse Analysis.”
ANTHROPOLOGICAL NOTEBOOKS 17, no. 1 (2011): 73–83.
de Negri, Berengere, Elizabeth Thomas, Aloys Llinigumugabo, Ityai Muvandi, and Gary
Lewis. Empowering Communities: Participatory Techniques for CommunityBased Programme Development Volume 2: Participant’s Handbook. Nairobi,
Kenya: Center for African Family Studies, 1998. Accessed August 8, 2015.
http://www.globalhealthcommunication.org/tool_docs/36/Volume_2_Full_Text__
Final_.pdf.
Neill, Stephen. A History of Christian Missions. Edited by Owen Chadwick. 2nd ed.
London: Penguin Books, 1991.
Nelson, Gary Vincent, Gordon King, and Terry Smith. Going Global: A Congregation’s
Introduction to Mission beyond Our Borders. The Columbia partnership
leadership series. Saint Louis, MO: Chalice Press, 2011.
Ngaruiya, David. “The Trendy Giant Wounds: Some Lessons from the Church in
Africa.” Evangelical Missions Quarterly 44, no. 1 (2008): 58–66.
Norton, Bryce Allen. “The Impact of a Short-Term Mission Experience on the Prayer
Behaviors of Participants.” D.Min., Asbury Theological Seminary, 2008.
Noy, Chaim. “Sampling Knowledge: The Hermeneutics of Snowball Sampling in
Qualitative Research.” International Journal of Social Research Methodology 11,
no. 4 (October 2008): 327–344.
O’Bryne, Margaret. “A Review of Training Models in Culture and Mental Health: F1. A
Review of Cross-Cultural Training in Mental Health” (2010).
Offutt, Stephen. “The Role of Short-Term Mission Teams in the New Centers of Global
Christianity.” Journal for the Scientific Study of Religion 50, no. 4 (2011): 796–
811.
Onyx, Jenny, and Paul Bullen. “Measuring Social Capital in Five Communities.” The
250

Journal of Applied Behavioral Science 36, no. 1 (March 1, 2000): 23–42.
Overseas Security Advisory Council. Jamaica 2015 Crime and Safety Report, 2015.
Accessed July 28, 2015.
https://www.osac.gov/pages/ContentReportDetails.aspx?cid=17248.
Palmatier, Aaron. “An Examination and Analysis of North American Short-Term
Missions to Mexico from the Perspective of the Mexican Pastor.” D. Miss.,
Western Seminary, 2007.
———. “Spring Break Mission Trips: A Blessing or a Curse?” Evangelical Missions
Quarterly 38, no. 2 (April 2002): 228–232.
Park, Kyeong-Sook. “Researching the Effect of Short-Term Missions Experience on
Paternalism among Students from Selected Christian Colleges in the United
States.” Ph.D., Trinity Evangelical Divinity School, 2007.
Parrott, Don. “Managing the Short-Term Missions Explosion: Let’s Not Lose the
Opportunity.” Evangelical Missions Quarterly 40, no. 3 (July 2004): 356–360.
Pastorelli, J. Enriching the Experience: An Interpretive Approach to Tour Guiding.
French’s Forest NSW Australia: Hospitality Press, 2003.
Patton, Michael Quinn, and Michael Quinn Patton. Qualitative Research and Evaluation
Methods. Thousand Oaks, CA: Sage Publications, 2002.
Peak, Daniel ShinJong. “A Study on Korean-American Short-Term Mission: With
Special Reference to the Presbyterian Church in American.” Th.M. thesis, Fuller
Theological Seminary, 2005.
Peterson, Roger P., Gordon D. Aeschliman, R. W. Sneed, and Kim Hurst. Maximum
Impact Short-Term Mission : The God-Commanded, Repetitive Deployment of
Swift, Temporary, Non-Professional Missionaries. Minneapolis, MN: STEM
Press, 2003.
Peterson, Roger P., and Timothy D. Peterson. Is Short-Term Mission Really Worth the
Time and Money? Advancing God’s Kingdom through Short-Term Mission.
Minneapolis, MN: STEM Ministries, 1991.
Planning Institute of Jamaica. Vision 2030 Jamaica: National Development Plan. Oxford
Road, Kingston: Pear Tree Press, 2009.
https://www.mtw.gov.jm/images/Bulletins/v2030development.pdf.
Pond, Kathleen Lingle. The Professional Guide: Dynamics of Tour Guiding. 1st ed. New
York: Wiley, 1992.
Portes, Alejandro. “Social Capital: Its Origins and Applications in Modern Sociology.”
Annual Review of Sociology, 1998.
251

———. “SOCIAL CAPITAL: Its Origins and Applications in Modern Sociology.”
Annual Review of Sociology 24, no. 1 (August 1998): 1.
———. “The Two Meanings of Social Capital.” Sociological Forum, 2000.
Portes, Alejandro, and Patricia Landolt. “Social Capital: Promise and Pitfalls of Its Role
in Development.” Journal of Latin American Studies 32, no. 2 (May 1, 2000):
529–547.
Portes, Alejandro, and Erik Vickstrom. “Diversity, Social Capital, and Cohesion.” Annual
Review of Sociology 37 (2011): 461–479.
Powell, Kara Eckmann, and Brad M. Griffin. Deep Justice Journeys: 50 Activities to
Move from Mission Trips to Missional Living: Leader’s Guide. Youth Specialties.
Grand Rapids, MI: Zondervan, 2009.
Press, Irwin. “Ambiguity and Innovation: Implications for the Genesis of the Culture
Broker.” American Anthropologist 71, no. 2. New Series (April 1, 1969): 205–
217.
Priest, Kersten Bayt. “‘Caring for the Least of These’: Christian Women’s Short-Term
Mission Travel.” Ph.D., Loyola University Chicago, 2009.
———. “Women as Resource Brokers: STM Trips, Social and Organizational Ties, and
Mutual Resource Benefits.” In Effective Engagement in Short-Term Missions:
Doing It Right!, edited by Robert J. Priest, 256–275. Pasadena, CA: William
Carey Library, 2008.
Priest, Robert J., ed. Effective Engagement in Short-Term Missions: Doing It Right.
Evangelical Missiological Society series: no. 16. Pasadena, CA: William Carey
Library, 2008.
———. “Introduction: Short-Term Missions and the Latin American Church.” Journal of
Latin American Theology 2, no. 2 (2007): 7–20.
———, b. “Peruvian Churches Acquire ‘Linking Social Capital’ through STM
Partnerships.” Journal of Latin American Theology 2, no. 2 (2007): 175–189.
———. “Short-Term Missions as a New Paradigm.” In Mission after Christendom, 84–
99. Louisville, KY: Westminster John Knox Press, 2010.
———. “U.S. Megachurches and New Patterns of Global Mission.” International
Bulletin of Missionary Research 34, no. 2 (2010): 97–102.
Priest, Robert J., Terry Dischinger, Steve Rasmussen, and C M. Brown. “Researching the
Short-Term Mission Movement.” Missiology 34, no. 4 (October 2006): 431–450.
Priest, Robert J., and Joseph Paul Priest. “‘They See Everything, and Understand
252

Nothing’: Short-Term Mission and Service Learning.” Missiology 36, no. 1
(January 2008): 53–73.
Priest, Robert J., and Kurt Alan Ver Beek. “Are Short-Term Missions Good
Stewardship?” ChristianityToday.com, July 5, 2005. Accessed August 24, 2015.
http://www.christianitytoday.com/ct/2005/julyweb-only/22.0.html.
Purvis, Tommy G. “Partnership in Crosscultural Mission: The Impact of Kentucky
Baptist Short-Term, Volunteer Missions.” D. Miss., Asbury Theological
Seminary, 1993.
Putnam, Robert D. Bowling Alone : The Collapse and Revival of American Community.
New York, NY: Simon & Schuster, 2000.
———. “Preface.” Edited by Judy Hutchinson and Avis C. Vidal. Journal of the
American Planning Association 70, no. 2 (2004): 142–143.
Putnam, Robert D., and David E. Campbell. American Grace: How Religion Divides and
Unites Us. New York, NY: Simon & Schuster, 2012.
Putnam, Robert D., Robert Leonardi, and Raffaella Nanetti. Making Democracy Work:
Civic Traditions in Modern Italy. Princeton, NJ: Princeton University Press, 1993.
Quibria, M. G. “The Puzzle of Social Capital: A Critical Review.” Asian development
review 20, no. 2 (2003): 19–39.
Raines, Jeffrey A. “An International Perspective on Short-Term Missions.” D.Min.,
Princeton Theological Seminary, 2008.
Ray, Paul H., and Sherry Ruth Anderson. The Cultural Creatives: How 50 Million People
Are Changing the World. New York, NY: Harmony Books, 2000.
Reese, Robert. “Short-Term Missions and Dependency.” World Mission Associates
Research 24, no. 4 (2007): 982–984.
Reeves, Samuel Broomfield. Congregation-to-Congregation Relationship: A Case Study
of the Partnership between a Liberian Church and a North American Church.
Lanham, Md.: University Press of America, 2004.
Rickett, Daniel. Building Strategic Relationships: A Practical Guide to Partnering with
Non-Western Missions. San Jose, CA: Partners International, 2000.
———. Making Your Partnership Work. Enumclaw, WA: WinePress Publishing, 2002.
———. “Short-Term Missions for Long-Term Partnership.” Evangelical Missions
Quarterly 44, no. 1 (2008): 42–46.
Robinson, George. “Biblical Foundations for Short-Term Missions.” Global Missiology
253

1, no. 8 (October 2010).
Rodewald, M K. “Short-Term Mission: A Reflection.” Missio Apostolica 18, no. 1
(2010): 48–56.
Roper, Garnett Lincoln. “Caribbean Theology as Public Theology: The Caribbean Taking
Theological Responsibility for Itself.” Ph.D. diss., University of Exeter, 2011.
Rowell, John. To Give or Not to Give?: Rethinking Dependency, Restoring Generosity,
and Redefining Sustainability. Tyrone, GA: Authentic Publishing, 2007.
Rynkiewich, Michael A. Soul, Self, and Society : A Postmodern Anthropology for
Mission in a Postcolonial World. Eugene, OR: Cascade Books, 2011.
Samuel, Escobar. “Evangelical Missiology: Peering into the Future at the Turn of the
Century.” In Global Missiology for the Twenty-First Century: The Iguassu
Dialogue, edited by William Taylor, 101–122. Grand Rapids, MI: Baker Book
House, 2000.
Schwartz, Glenn J. When Charity Destroys Dignity : Overcoming Unhealthy Dependency
in the Christian Movement. Bloomington, IN: AuthorHouse, 2007.
Schwartz, Glenn M. “How Short-Term Missions Can Go Wrong.” International Journal
of Frontier Missions 21, no. 1 (Spring 2004): 27–34.
Scott-Williams, Tamara. “Time for Church.” Jamaica Observer. Last modified January
30, 2011. Accessed August 12, 2015.
http://www.jamaicaobserver.com/columns/Time-for-church_8322467.
Seok-Woo Kwon, and Paul S. Adler. “Social Capital: Maturation of a Field of Research.”
Academy of Management Review 39, no. 4 (October 2014): 412–422.
Shepherd, Verene, and Hilary Beckles. Caribbean Slavery in the Atlantic World: A
Student Reader. Oxford: Ian Randle Publishers, 1999.
Sherlock, Philip Manderson, and Hazel Bennett. The Story of the Jamaican People.
Kingston, Jamaica: Ian Randle Publishers, 1998.
Siewert, John A., and John A. Kenyon, eds. Mission Handbook: 1993-1995. 15th ed.
Monrovia, CA: MARC, 1993.
Siewert, John A., and Samuel Wilson. Mission Handbook: North American Protestant
Ministries Overseas. Vol. 13. Monrovia, CA: MARC World Vision Intl, 1986.
Slater, Bryan A. “Short-Term Missions: Biblical Considerations.” Evangelical Missions
Quarterly 36, no. 4 (2000): 452–457.
Slimbach, Richard. “First, Do No Harm: Short-Term Missions at the Dawn of a New
254

Millennium.” Evangelical Missions Quarterly 36, no. 4 (Oct 2000): 428–441.
———. “The Mindful Missioner.” In Effective Engagement in Short-Term Missions:
Doing It Right!, edited by Robert J. Priest, 152–183. Pasadena, CA: William
Carey Library, 2008.
Smidt, Corwin E. Religion As Social Capital: Producing the Common Good. Waco, TX:
Baylor University Press, 2003.
Smith, Alex G. “Evaluating Short-Term Missions: Missiological Questions.” In Effective
Engagement in Short-Term Missions: Doing It Right!, edited by Robert J. Priest,
34–61. Pasadena, CA: William Carey Library, 2008.
Smith, Christian, and Patricia Snell. Souls in Transition: The Religious and Spiritual
Lives of Emerging Adults. New York, NY: Oxford University Press, 2009.
Smith, Craig Stephen. Whiteman’s Gospel. 1st ed. Winnipeg, MB: Intertribal Christian
Communication, 1998.
Sookhdeo, Patrick. “Cultural Issues in Partnership in Mission.” In Kingdom Partnerships
for Synergy in Missions, edited by William D. Taylor, 49–66. Pasadena, CA:
William Carey Library, 1994.
Spickelmier, Jim. “Invest in Only the Best.” Evangelical Missions Quarterly 20, no. 2
(1984): 172–175.
Spradley, James P. The Ethnographic Interview. New York: Holt, Rinehart and Winston,
1979.
“State of The World’s Children 2015 Country Statistical Information.” WHO/UNICEF
Joint Monitoring Programme. Last modified 2015. Accessed August 11, 2015.
http://www.unicef.org/infobycountry/jamaica_statistics.html.
Statistics Canada. “Canada (Code 01) (table). National Household Survey (NHS) Profile.
2011 National Household Survey. Statistics Canada Catalogue No. 99-004-XWE.
Ottawa. Released September 11, 2013.” Last modified May 8, 2013. Accessed
September 8, 2015. http://www12.statcan.gc.ca/nhs-enm/2011/dppd/prof/details/page.cfm?Lang=E&Geo1=PR&Code1=01&Data=Count&SearchT
ext=canada&SearchType=Begins&SearchPR=01&A1=All&B1=All&Custom=&
TABID=1.
Stewart, Edward C., and Milton J. Bennett. American Cultural Patterns: A CrossCultural Perspective. Yarmouth, ME: Intercultural Press, Inc., 1991.
Taft, R. “The Role and Personality of the Mediator.” In The Mediating Person: Bridges
between Cultures., edited by S. Bochner, 53–87. Boston: Schenkman Publishing
Company, 1981.

255

Taylor, Cameka. “Short-Term Missions in the Caribbean: The Value of Cuba Missions to
Its On-Field Participants.” M.A. Thesis, Caribbean Graduate School of Theology,
2008.
Taylor, Orville. “Human Trafficking In Jamaica - Watch The Red Light.” Jamaica
Gleaner, December 1, 2013. Accessed August 13, 2015. http://jamaicagleaner.com/.
Taylor, William D., ed. Kingdom Partnerships for Synergy in Missions. Pasadena, CA:
William Carey Library, 1994.
Terry, Douglas Wayne. “Short-Termers over the Long Run: Assessing Missional
Effectiveness of Non-Career, Mid-Term Nazarene Missionaries.” D. Miss.,
Asbury Theological Seminary, 2002.
The Code of Best Practice for Short-Term Mission. 2nd ed. Evangelical Fellowship of
Canada, 2009. Accessed May 5, 2015. http://files.efccanada.net/min/mp/GMR/codeofbestpracticeshorttermmission.pdf.
The Economist. “Murders and Police Killings Sharply down,” January 13, 2015.
Accessed July 28, 2015.
http://country.eiu.com/article.aspx?articleid=112652995&Country=Jamaica&topi
c=Politics&subtopic=Forecast&subsubtopic=Political+stability&u=1&pid=23336
4407&oid=233364407&uid=1.
“The Global Competitiveness Report 2014 - 2015.” World Economic Forum. Accessed
September 16, 2015. http://www.weforum.org/reports/global-competitivenessreport-2014-2015.
“The Jamaican Coat of Arms Facts.” Jamaica Land We Love. Accessed July 21, 2015.
http://www.jamaica-land-we-love.com/jamaican-coat-of-arms.html.
The World Bank. “Life Expectancy at Birth, Total.” Accessed July 30, 2015.
http://data.worldbank.org/indicator/SP.DYN.LE00.IN/countries/JMXT?display=default.
The World Bank, a. “GDP per Capita (current US$).” Accessed October 24, 2015.
http://data.worldbank.org/indicator/NY.GDP.PCAP.CD.
The World Bank, b. “GNI per Capita, PPP (current International $).” Accessed
September 8, 2015.
http://data.worldbank.org/indicator/NY.GNP.PCAP.PP.CD?order=wbapi_data_va
lue_2013+wbapi_data_value+wbapi_data_value-last&sort=desc.
The World Bank, c. “International Tourism, Number of Arrivals.” Accessed August 12,
2015. http://data.worldbank.org/indicator/ST.INT.ARVL.
The World Bank, d. “School Enrollment, Tertiary (% Gross).” Accessed August 12,
256

2015. http://data.worldbank.org/indicator/SE.TER.ENRR.
The World Factbook 2013-14. Washington, DC: Central Intelligence Agency, 2013.
Accessed August 12, 2015. https://www.cia.gov/library/publications/the-worldfactbook/index.html.
Thomas, Philip H E. “How Can Western Christians Learn from Partners in the World
Church?” International Review of Mission 92, no. 366 (July 1, 2003): 382–392.
Thomson, Ian. The Dead Yard: A Story of Modern Jamaica. New York: Nation Books,
2011.
Toulis, Nicole Rodriguez. Believing Identity: Pentecostalism and the Mediation of
Jamaican Ethnicity and Gender in England. Oxford: Berg, 1997.
Tucker, Glenn. “Stop This ‘Teach Patois’ Nonsense!,” August 29, 2012. Accessed
August 17, 2015. http://jamaicagleaner.com/gleaner/20120829/cleisure/cleisure2.html.
Tucker, John M. “Short-Term Missions: Building Sustainable Mission Relationships.”
Evangelical Missions Quarterly 37, no. 4 (October 2001): 436–439.
Tuttle, Kathryn A. “The Effects of Short-Term Missions Experiences on College
Students’ Spiritual Growth and Maturity.” Ed. D., School of Intercultural Studies,
Biola University, 1998.
United Nations Development Programme, a. “About Barbados.” Accessed July 29, 2015.
http://www.bb.undp.org/content/barbados/en/home/countryinfo/barbados.html.
———, b. “About St. Vincent and the Grenadines.” Accessed September 27, 2015.
http://www.undp.org/content/barbados/en/home/countryinfo/st_vincent_the_grena
dines.html.
———, c. “Human Development Reports: Canada.” Accessed September 8, 2015.
http://hdr.undp.org/en/countries/profiles/CAN.
———, d. “Human Development Reports: Jamaica.” Accessed September 8, 2015.
http://hdr.undp.org/en/countries/profiles/JAM.
———, e. “Human Development Reports: United States.” Accessed September 8, 2015.
http://hdr.undp.org/en/countries/profiles/USA.
———, f. “Mean Years of Schooling (of Adults) (years).” Accessed August 13, 2015.
http://hdr.undp.org/en/content/mean-years-schooling-adults-years.
———, g. “Table 1: Human Development Index and Its Components.” Accessed
October 24, 2015. http://hdr.undp.org/en/content/table-1-human-developmentindex-and-its-components.
257

United Nations Office on Drugs and Crime and the Latin America and the Caribbean
Region of the World Bank. “Crime, Violence, and Development: Trends, Costs,
and Policy Options in the Caribbean,” March 2007. Accessed July 30, 2015.
http://www.unodc.org/documents/data-and-analysis/Caribbean-study-en.pdf.
U. S. Census Bureau. “American FactFinder - Results.” Last modified 2013 2009.
Accessed September 8, 2015.
http://factfinder.census.gov/faces/tableservices/jsf/pages/productview.xhtml?pid=
ACS_13_5YR_B05006&prodType=table.
Van Engen, Jo Ann. “The Cost of Short-Term Missions.” Other Side (January 2000).
Ver Beek, Kurt Alan. “The Impact of Short-Term Missions: A Case Study of House
Construction in Honduras after Hurricane Mitch.” Missiology 34, no. 4 (2006):
477–495.
Walls, Andrew F. The Missionary Movement in Christian History: Studies in the
Transmission of Faith. 1st ed. Maryknoll, NY: Orbis Books, 1996.
Wan, Enoch, and Geoffrey Hartt. “Complementary Aspects of Short-Term Missions and
Long-Term Missions: Case Studies for a Win-Win Situation.” In Effective
Engagement in Short-Term Missions: Doing It Right!, edited by Robert J. Priest,
62–98. Pasadena, CA: William Carey Library, 2008.
Watty, William. From Shore to Shore: Soundings in Caribbean Theology. Kingston,
Jamaica: William Watty, 1981.
Weber, Linda J., ed. Mission Handbook: U.S. and Canadian Protestant Ministries
Overseas. 21st ed. Wheaton, IL: Evangelism and Missions Information Service,
2010.
Wesley, David. A Common Mission: Healthy Patterns in Congregational Mission
Partnerships. Eugene, OR: Resource Publications, 2014.
———. “Collective Impact in Congregational Mission: A Multisite Case Study of a
Congregation to Field Partnership.” Ph.D., Trinity International University, 2012.
Whitner, Steve. “The Value of Short-Term Missions. In Short-Term Missions Today.”
Into All the World Magazine Pasadena, CA (2003): 54–58.
“WHO / UNICEF Joint Monitoring Programme.” Documents. Last modified 2015.
Accessed September 17, 2015.
http://www.wssinfo.org/documents/?tx_displaycontroller%5Bregion%5D=&tx_di
splaycontroller%5Bsearch_word%5D=jamaica&tx_displaycontroller%5Btype%5
D=country_files.
Wilder, Michael S., and Shane W. Parker. Transformission: Making Disciples through
Short-Term Missions. Nashville, TN: B & H Academic, 2010.
258

Wilson, Dean Edward. “The Influence of a Short-Term Mission Experience on Faith
Maturity.” D. Min., Asbury Theological Seminary, 2000.
Wint, Eleanor. “The Poor in the Caribbean: Some Fact, Figures and Postulates.” In A
New Perspective on Poverty in the Caribbean, edited by Juliet Melville and
Eleanor Wint, 6–22. Kingston: Ian Randle Publishers, 2000.
Wint, Eleanor, and Yves Renard. “Why ‘A New Perspective?’” In A New Perspective on
Poverty in the Caribbean, edited by Juliet Melville and Eleanor Wint, 1–5.
Kingston: Ian Randle Publishers, 2000.
Wood, Rick. “Fighting Dependency Among the Aucas: An Interview with Steve Saint”
20, no. 5-6 (1998): 8–15.
Woolcock, Michael. “Why and How Planners Should Take Social Capital Seriously.”
Journal of the American Planning Association 70, no. 2. Symposium: Using
Social Capital to Help Integrate Planning Theory, Research, and Practice (2004):
183–189.
Wuthnow, Robert. Boundless Faith: The Global Outreach of American Churches.
Berkeley, CA: University of California Press, 2009.
———. “Religious Involvement and Status-Bridging Social Capital.” Journal for the
Scientific Study of Religion 41, no. 4 (2002): 669–684.
Wuthnow, Robert, and Stephen Offutt. “Transnational Religious Connections.” Sociology
of Religion 69, no. 2 (2008): 209–232.
Wyatt, June Deborah. “Native Involvement in Curriculum Development: The Native
Teacher as Cultural Broker.” Interchange: A Journal of Educational Studies, 9
(1979 1978): 17–28.
Ybarrola, Steven J. “Avoiding the Ugly Missionary: Anthropology and Short-Term
Missions.” In Effective Engagement in Short-Term Missions: Doing It Right!,
edited by Robert J. Priest, 100–119. Pasadena, CA: William Carey Library, 2008.
Yoshikawa, Muneo Jay. “The Double-Swing Model of Intercultural Communication
between the East and the West.” In Communication Theory: Eastern and Western
Perspectives, edited by D. Lawrence Kincaid, 319–329. New York: Academic
Press, 1987.
Yu, Xin, Betty Weiler, and Sam Ham. “Intercultural Communication and Mediation: A
Framework for Analysing the Intercultural Competence of Chinese Tour Guides.”
Journal of Vacation Marketing 8, no. 1 (December 2001): 75.
Zehner, Edwin. “On the Rhetoric of Short-Term Missions Appeals, with Some Practical
Suggestions for Team Leaders.” In Effective Engagement in Short-Term Missions:
Doing It Right!, edited by Robert J. Priest, 184–207. Pasadena, CA: William
259

Carey Library, 2008.
———. “Short-Term Missions: Some Perspectives from Thailand.” Missiology 41, no. 2
(April 1, 2013): 130–145.
———. “Short-Term Missions: Toward a More Field-Oriented Model.” Missiology 34,
no. 4 (October 2006): 509–521.

260

